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CHAPI'ER I 
INTRODUGriON 
The Statement of the Problem 
The purpose of the present study is to describe the idea of 
man , both as individual and as community member, which is expressed 
in literature peculiar to the community that once existed at the site 
of Khirbet Qumran which is in the region adjacent to the northwest 
corner of the Dead Sea. 
A great amount of investigation of this Qumran literature, 
discovered in caves of the area , has already been published. It 
provides increased understandL~g of the period between 200 B. C. and 
A. D. 200 and the currents of thought prevailing in the Judaism of 
that era . Such study has given new understandings of the fertility 
and complexity of Judaic religion at t hat time beyond the simple 
categories of Pharisaism and Sadduceeism. Moreover, with ever.y 
addition to knowledge of the environment in which the Christian 
movement began, one discovers surer interpretations of the temper 
and mood of early Christianity. Qumran manuscripts uniquely and 
abundantly furnish important paradigms of an ean1estly apocalyptic, 
messianic movement that parallel s in several crucial ways the Jewish 
"Christian sect." 
It has become patent that the Qumran sect did not spring 
forth fully formed some one to two centuries before Christ , but had 
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its antecedent ideas, teachings, and organization in Old Testament 
religion and history. To be sure, it was not a direct line develop-
ment, for the religious and cultural influence of Persia, Babylon, 
and Greece helped form the mental image of this sectarian fellowship 
or provoked , in the defense of its interpretation of orthodoxy , 
several significant crystallizations of previous ambiguities in 
Je.v-lsh faith a.I"..d life . Finally, the writings of the Qumran community 
are in themselves a real contribution to man ' s religious insight as 
they also fill in lacunae of some important cha.pters in the history 
of religion . 
In several respects the study of the Qumran literature has only 
begun. This is because only a part of the total of the literary 
discoveries has been published. Happily and fortuitously , the 
numerous texts already available are of inestimable value for pro-
viding a comprehensive view of the Qumran sect so that the other 
texts, when they are subsequently assessed, are hardly likely to 
gainsay the teachings and implications presently established nor 
to augment them with significantly new doctrines . Still needed , 
however, is supplementary confirmation a~d clarification of present 
information, or of inferred doctrines , as well as clear evidence 
w·hich will dispel groundless speculation . Only further analysis will 
systematically detail the complex of historical reasons for the mode 
and extent of the community life reflected in Qumran literature . 
One problem area of the ~~ran literary complex that is demand-
ing increased attention for more precise systematization is the 
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analysis of the theological and anthropological views presented therein. 
To know their ideas about God and man is to understand the minds and 
motivations of those men who produced the Qumran documents. Such know-
ing. indeed, is also to grasp new religious truth or new insights in-
to timeless religious themes. 
The proper realization of the idea of man in Qumran literature 
can be an important index for understanding the religious community 
of Qumran. One may determine from it something of the self-under-
standing, the purpose, and the type of community in which the litera-
ture developed. The study should thus provide answers to some of the 
currently open questions about the raison d 18tre of the Qumran sect 
and its literary activity, since the community and its scriptures is 
undoubtedly the self-conscious expression of the idea of man's voca-
tion and salvation, and the means by which he achieves it. A sec-
ondary task will be to see the research in relation to the idea of 
man expressed in Old Testament literature. Finally, it may be used 
as a basis for comparison with the New Testament idea of man in order 
to trace more fully the origin and development of Christian thought 
on thi.s subject. 
Definitions and Limitations of the Subject 
The choice of the phrase, "the idea of man, 11 rather than "the 
doctrine of man, 11 has been made because "doctrine of man 11 often implies 
a formalized teaching or instruction, or even suggests a principle of 
religious faith. Now these implied meanings could provoke an erroneous 
prejudgment or estimate of the nature of Qumran literature which 
plainly cannot be categorized as formal textbook instruction, with 
religious or philosophical discussions according to scientific classi-
fications. It is surely truer to the form and the spirit of the Qum-
ran literature to speak of "the view of mantt that it expresses rather 
than "the doctrine of man. 11 Ho1rever, "view of man11 has been rejected 
because this phrase may suggest to one 1 s mind that there is more 
imprecision and ambiguity in the teaching and perceptions of Qumran 
literature than actually exists. There are, despite certain equivo-
cations, some definite beliefs stated or implied in Qumran texts, and 
this is surely to be expected since most of this literature has a 
didactic purpose, and this purpose is realized, even though there is 
evidence of some contradiction, oscillation, confusions, or fluidity 
in certain areas of judgment. "The idea of man11 is, therefore, perhaps 
the most adequate and precise phrase to indicate the nature of the 
investigation. "Idea" denotes a concept or mental image of somethi.ng 
sensible which is, in itself, a type of idealization of the concrete. 
It will be seen that the Qumran literature presents an idealization 
of man; for example, man is conceived as either good or evil; his 
weakness is magnified or he is placed on a par with blessed angels. 
Here is a conceptual or idealized image of man, for the perceptual 
image would manifest his ambivalence toward good and evil, his mix-
ture of weakness and strength. 
"Qumran literature" is to be understood as meaning all the 
scrolls and fragments of documents found in the caves near Wadi 
Qumran, excepting the canonical Old Testament scriptures and the 
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texts which have traditionally been described by biblical scholars 
as apocryphal and pseudepigraphal . l The Qlli~an literature , which 
probably had its origins in the community at Qumran, constitutes a 
corpus that , with the exception of the Covenant of Damascus document , 
was unknown before 1947 , the year when the first discoveries came to 
light . These previously unknown texts will be regarded as the Qumran 
literature proper or as the sectarian documents, and they include the 
Qumran commentaries (pe'Sa.rim) . But the Covenant of Damascus, although 
knmm beforehand, ll1Ust also be included in the body of Qumran litera-
ture proper since it, by virtue of its content, belongs within the 
context of the sectarian writings and , moreover , fragments from 
several manuscripts of this Covenant of Damascus have been found at 
the Qumran location. 
Although the study of the idea of man in Qumran literature 
will be limited to the sectarian documents , there will be occasional 
consideration of pseudepigrapha which are similar in content to the 
Qumran texts, such as Jubilees, portions of Enoch, and the Testaments 
of Levi and Naphtali . Canonical Daniel will also be considered as 
an ancillary witness to specific ideas of the Qumran texts, but 
other canonical texts will not be used in the study. Caution must 
be employed, however, in t he use of pseudepigrapha even as subor-
dinate witnesses for properly delineating the Qumran idea of man , 
~he relevant documents of the Qumran literature -v1hich are 
used for this dissertation are listed and briefly described below in 
Chapter III . 
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since one might conceive an analysis that 1-rould imply more than can 
be strictly attributed to the concept within the Qumran literature 
proper. The witnesses from pseudepigrapha, therefore, may include 
only those pseudepigrapha found , whether as complete scrolls or frag-
ments , in the Qum.ran area, and which, in content, parallel or confirm 
the sectarian teachings and fit the temper of t heir context. 
Previous Work on the Research Problem 
In the large amount of writing about t he Qumran literature and 
the creative milieu of that community, comparatively little has thus 
far been said about the idea of man expressed in the manuscripts. All 
published research that pertains to this subject has been of a prelim-
inary nature or may be regarded as incidental inclusions within works 
that are primarily discussing other or more comprehensive subjects. 
A short but note•v-orthy contribution on this theme was made a 
fmv years ago by J. P. Hyatt in New Testament Studies.l His work 
summarizes the view of man expressed only in the document that has 
been entitled Thanksgiving Psalms (h8dayot), so that the study is not 
exhaustive and does not claim to comprehend the corpus of Qumran texts. 
The present paper will attempt to set forth the view of man--
one can hardly call it an 'anthropology ' or 'doctrine of man, 1 
since the Hodayot are not a theological work--which is maintained 
in these poems. Numerous passages will be quoted or referred to, 
but our study cannot be exhaustive. Some r eferences will be made 
to similar ideas in other documents , especially 1 QS, and CD, which 
is closely related to the scrolls found at Qumran. Finally, a few 
remarks will be made on t he origin and significance of the view 
lJ. P. Hyatt , 11The Vietv of Man in t he Qumran ' Hodayot', 11 New 
Testament Studies, II (1955-56), pp. 276-284. 
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of man's nature and destiny held by the Judaean Covenanters.l 
One can hardly agree with Hyatt that the hSday01 are not a theological 
work. To be sure, they are not a connected or complete systematic 
treatise on theology, but taken in units or together, they express, 
both implicitly and explicitly, a definitely discernible theological 
structure. 
No other work, excepting Hyatt 1 s, that directly and exclusively 
deals with the idea of man in any of the Qumran literature has come 
to the attention of the present writer. This does not mean, of course, 
that mu.ch research has not dealt with this topic, but such research 
has come about as a subsidiary interest, or a by-product, or as an 
inclusion among other and broader categories o:f study. Into this 
classification falls a stimulating anthology o:f Qwnran studies that 
of necessity often deal with the psychology of man, his religious 
orientation and beliefs, and the mode of life o:f the men within the 
Qumran community. This work, edited by Krister Stendahl, is entitled 
The Scrolls and the New Testament.2 All but three of the contribu-
tions appeared in various journals and languages during the middle 
years of the decade 1950-1960. By now some of the discussion is 
obsolete, but as pioneer study as well as definitive discussion, 
these writings are indispensable, even though they evidence that a 
:final, .full-scale treatment of the relationship between the Qumran 
1Ibid., P• 278. 
2K. Stendahl (ed.), The Scrolls and the New Testament 
(New York: Harper & Bros • , 1957) • 
7 
literature and the New Testament has yet to be made. 
Stendahl 1s own introductory perspective for the collection ably 
analyzes the urgent eschatology of both the Qumran community and the 
Christian fellowship, and describes their self-understood mode of exist-
ence as being in a more or in a less advanced moment of the eschato-
logical timetable. He shows that both groups were certain that the 
last days had already begun and that they were the agents and benefi-
ciaries of God's full salvation. Christians, however, were in advance 
of the Qumran group for they claimed that the Christ had already come, 
the resurrection from the dead had begun, and the gift of the Spirit 
had been given to the community. In Qumran thought, the holy community 
organization and the wilderness sojourn had completed the first steps 
of the end-time, but those men still awaited the final acts of God. 
The scrolls, in reflecting an existing apocalyptic community, thus 
illuminate the basic character of the early Christian fellowship and 
the context of its origin. Stendahl's proposition is one of the founda-
tion premises for the present author's claim that the idea of man in 
the Qumran literature is fundamentally informed by a radical eschato-
logy, that is to say, apocalyptic eschatology. 
K. G. Kuhn, who provided three articles for the Stendahl antho-
logy, supplies basic information on the idea of man in Qumran documents 
by a creative word-study entitled, "New Light on Temptation, Sin, and 
Flesh in the New Testament. 11 Although Kuhn's final verdict on the 
meaning of 11flesh11 is unsubstantiated, he amply demonstrates that, 
according to theological structures of the scrolls and New Testament 
works, a moralizing interpretation of certain Qumran and New Testament 
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expressions is impossible; rather, only in the radical terms of 
eschatological expectation may they be understood. 
In a third article of this collection, "Paul and the Dead Sea 
Scrolls: The Flesh and the Spirit, u W. D. Davies argues that the 
apostle Paul and the Qumran authors frequently used a common vocabu-
lar,y of theological terminology and spoke from a similar theological 
orientation, as is the case in the relationship between the Gospel of 
John and Qumran texts. This work increases significantly one's under-
standing of the psychology of man in Qumran literature. 
C. Rabin and Y. Yadin have edited another scholarly anthGlogy 
that contains information relevant to the dissertation.l Three of the 
contributing writers provide careful analyses of the theological motifs 
and anthropological views of Qumran authors. The most provocative is 
the work of David Flusser on "The Dead Sea Sect and Pre-Pauline 
Christianity," which includes sections on divine election, the covenant, 
baptism, flesh and spirit, and 11the two spirits • 11 All these sections 
are directly or indirectly relevant to a formulation of the idea of man 
in Qumran literature. Similarly relevant in this anthology is Jacob 
Licht's essay, "An Analysis of the Treatise on the Two Spirits in DSD," 
that is, the spirit of light and the spirit of darkness which divide 
men into two camps according to God 1 s decree. 
One of the editors of the volume, Y. Yadin. wrote "The Dead Sea 
Scrolls and the Epistle to the Hebrews. 11 In this study, Yadin provides 
lc. Rabin and Y. Yadin (eds.), Scripta Hierosol.ymitana, Aspects 
of the Dead Sea Scrolls, IV (Jerusalem: The Magnes Press, Hebrew 
University, 1958). 
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translations of various pas sages important for clarifying the idea 
of man; he substantiates the opinion that the organization of the 
community of Qwnran was patterned according to the Old Testament 
records of Israel ' s history in the wilderness; he conclusively shows 
that the eschatological hope of the community to re-enter momentarily 
the renewed ULand of Promise" provided the source of strength for their 
perseverance in communal life. 
Jacob Licht also published a study that presents relevant material 
for the dissertation in two successive issues of Israel Exploration 
Journal .1 One finds pertinent information for the analysis of the idea 
of man in Qumran literature in the divisions entitled "Reward and Pun-
ishment, 11 11Man and His Destiny, " "Spirit," "Sin, Grace, and Righteous-
ness . " This study must be supplemented, corrected, and correlated 
with the teachings about man in all the Qumran documents since Licht 
confines his analysis to the Thanksgiving Psalms. 
Another work relevant to the problem is George Johnston's con-
tribution on the subject of " ' Spirit ' and ' Holy Spirit' in the Qumran 
Literature. 112 This balanced essay, differing in a few significant 
ways in its interpretation of "flesh" and "spirit" from that of Kuhn, 
Flusser, and Licht , is a valuable word- study of "spirit, 11 which is a 
1 J. Licht, "The Doctrine of the Thanksgiving Scroll, u Israel 
Exploration Journal , VI, Nos. 1, 2 (1956) . 
2G. Johnston, '"Spirit 1 and ' Holy Spirit' in the Qumran Litera-
ture , 11 New Testament Sidelights , Essays in Honor of Alexander Converse 
EJerdy, ed. H. K. McArthur (Hartford, Conn. : Hartford Seminary Founda-
tion Press , 1960). 
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concept that may refer to man, angel, or God. 
M. Mansoor has published 11Studies in the New Hodayot (Thanks-
giving HYmns)--V: Some Theological Doctrines."1 This research is 
similar to Licht's treatment in the Israel Exploration Journal and 
reflects the work of Kuhn, Flusser, Hyatt, and Davies. It deals with 
relevant subjects such as dualism, predestination, the view of man, 
sin, salvation by divine election, and knowledge. Mansoor's work shows 
no advance over previous investigation concerning the idea of man but 
is rather a summing-up of others' conclusions. 
Two studies by F. Notscher likewise do little more than supple-
ment the basic views and opinions of previously listed essays. 2 The 
material of the first book that relates to a description of the idea 
of man is in the sections dealing with "Dualismus in Qumran, u "Soime 
des Lichtes und der Finsternis," nzuku.nftshoffnung," 11Gericht,n 
"Pradestination," "Gerechtigkeit, 11 and "Stihne utrl Erlosung." In the 
second book the reader may note that the conclusions of the section 
on trwege des Menschen: Allw.i.rksamkeit Gottes und menschliche Leistung," 
are contributory to an analysis of the idea of man in Qumran litera-
ture. 
Three other valuable studies of Qumran literature are K. 
Schubert's The Dead Sea Conununity, E. F. Sutcliffe's The Monks of 
Qumran, and 1'1. Burrows 1 two vol'Wiles, The Dead Sea Scrolls, and ~ 
~. Mansoor, "Studies in the New Hoda.yot (Thanksgiving Hymns)--V: 
Some Theological Doctrines, 11 Biblical Research, V (Chicago: 1960). 
2F. Notscher, Zur Theologischen Terminologie der Quffiran-Texte 
(Bonn: Peter Hanstein, 1956), and Gotteswege und Menschenwege in der 
Bible und in Qul1lran (Bonn: Peter Hanstein, 1958). 
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Light on the Dead Sea Scrolls.l These books evaluate the Qumran texts 
in general and seek to interpret the history, the organizational 
structure, end the beliefs of the Qumran COlliiiUllity. Each deals 
directly or indirectly with the 11 idea of man11 for each provi.des basic 
material for understanding the doctrines of the sect. Sections of 
Schubert's work that bear on the idea of man are found in the author 's 
revi.ew of the teachings, eschatological expectations, and covenant-
theology of the Qamran community. In Sutcliffe's study, the chapter 
on "The Main Heads -of Doctrine," with sub-sections concerning man 1 s 
free will, his obligations and ideals, and his eschatological orienta-
tion, is valuable for fresh interpretations of aspects of the idea of 
man. The comprehensively informative and temperately written volUlJleS 
by Burrows concerning Qumran literature and the community it represents 
provide some fundamental material for analyzing the idea of man in 
Qumran literature, but Burrows' treatment is too brief and unsystematic 
to be conclusive. He writes: 11 In the whole Qumran theology nothing 
is more distinctive than the doctrines of man and sin. 112 The verifica-
tion, the clarification, and the implications of this distinctiveness 
he, like other writers, leaves an unfinished task. 
J. T. Milik and F. M. Cross, Jr. , have produced two excellent 
lK. Schubert, The Dead Sea Community, trans. J. W. Doberstein 
(London: Adam and Charles Black, 19.59); E. F. Sutcliffe, The Monks 
of 2Hmran (Westminster, Maryland: The Newman Press, 1960); M. Burrows, 
The Dead Sea Scrolls (New York: The Viking Press, 19.55), and More 
Light on the Dead Sea Scrolls (New York: The Viking Press, 19.58). 
2Burrows, More Light on the Dead Sea Scrolls, p. 290. 
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interpretations of the whol~ complex of Qumran literature and the 
apocalyptic community it reveals.1 Chapter four of Milik 1s book, 
"Essene Organization and Teachings," bears indirectly on the subject 
of this dissertation, and the sections in Cross 1 work that pertain 
to a study of the idea of man conclusively establish the validity of 
an eschatological interpretation of the idea of man in the Qumran 
texts. 
Relevant to an understanding of the vocation and ideal of man 
for the end-time is the thesis of F. F. Bruce that the figure of the 
suffering servant presented in Deutero-Isaiah influenced the Qumran 
community's self-conscious expression of atonement for Israel. Two 
studies in which he presents this claim are Biblical Exegesis in the 
Qumran Texts, a.n:i "Qumran and Early Christianity. n2 M. Wallenstein's 
work entitled The Ne~er and the Submission in Suffering HYmn from the 
Dead Sea Scrolls, dovetails into the thesis o! Bruce as substantiating 
evidence.3 
Four other recently published studies that indirectly clarify 
one or more aspects of the general idea of man in Qumran literature 
are books by T. H. Gaster and Y. Yadin, and journal articles by G. W. 
1 J. T. Milik, Ten Years of Discover.y in the Wildemess of Judaea, 
trans. J. Strugnell (London: SCM Press, Ltd., 19.59), and F. M. Cross, 
Jr. , The Ancient Library of Qul!lran and Modern Biblical Studies (New 
York: Doubleday & Co., 19.58). 
2F. F. Bruce, Biblical Exegesis in the Qui!lran Texts (Grand 
Rapids, Hich.: Eerdmans Publishing Co., 19.59), and "Qumran and Early 
Christianity," New Testament Studies, II (19.5.5-.56). 
3M. Wallenstein, The Ne~er and the Submission in Suffering Hymn 
from the Dead Sea Scrolls (Istanbul: Historisch-Archaeologisch Instituut, 
19.57). 
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Buchanan and H. N. Richa.rdson.1 Gaster has provided a translation 
of the available texts with invaluable notes and an informative 
introduction that provides a stimulating analysis of the structure 
and beliefs of the Qumran coiiliilUili.ty. He believes that the hymns of 
the Qumran literature constitute the principal source of information 
for analyzing the sect's beliefs and religious concepts and to a large 
extent he is right. Yadin has analyzed the main doctrines of the 
texts of Qumran and thus gives material for the formulation of the sect's 
idea of man. Both of the journal articles present corroborative data 
concerning the specified ages of a man (which are similar:cy specified 
in the canon) and levels of maturity at which a man is allowed to 
participate in the various functions and activities of the sectarian 
comnmnity. 
Reference has thus far been frequently made to the apocalyptic 
nature and orientation of the Qumran community. Because the Qumran 
literature describes an apocalyptic community, it has been valuable 
to the author of the dissertation to consult a few of the studies 
which have been recently published on the subject of apocalyptic and 
eschatology in order to evaluate the literary genre of Qumran litera-
ture and the nature of the life and thought of the community it 
describes. 
One of the most comprehensive studies of this field is S. B. 
l.r. H. Gaster, The Dead Sea Scriptures (New York: Doubleday & Co. , 
1956); Y. Yadin, The Message of the Scrolls (London: Weidenfeld & 
Nicholson, "1957); G. W. Buchanan, "The Old Testament Meaning of the 
Knowledge of Good and Evil," Journal of Biblical Literature, LXXV 
(June, 1956); H. N. Richardson, "Some Notes on lQSa, 11 Journal of 
Biblical Literature, LXXVI (June, 1957). 
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Frost's Old Test~ent Apoc~lyptic , its Origin and Growth.l Frost 
care£ully demonstrates that "apocalyptic is to be recognized as 
mythologized eschatology.n2 G. E. Ladd, in a valuable article entitled, 
''Why Not Prophetic-Apocalyptic?, 11 describes apocalyptic as a literary 
genre in which is revealed or disclosed the nature of the spiritual 
world and the time o£ the coming kingdom of God.3 He presents the 
claim that prophetic religion must contain an essential element o£ 
apoca.lypticism. H. H. Rowley has shown the links between the Qumran 
documents and the Jewish apocalyptic writings of the second century 
B. c. in Jewish Apocalyptic and the Dead Sea Scrolls .4 Bo Reicke, in 
a recent study o£ Jewish apocalypticism, has advanced the interesting 
thesis that the Qumran community was a pietistic apocalyptic group 
that developed as an antithesis to the official apocalyptic elements 
of contemporary Jewish society, but this view is, on the whole, a 
misinterpretation of the Qumran sect • .5 M. Smith has cogently demon-
strated that in analyses of apocalyptic literature it is essential 
to recognize the unsystematic character of this literary genre, and 
he has presented a review of some of the contradictory theories con-
earning the end-time that flourished side by side in Qumran literature 
ls . B. Frost, Old Testaxnent Apocalyptic, its Origins and Growth 
(London: The Epworth Press, 1952) . 
2Ibid •• p . 39. 
3a. E. Ladd, ''Why Not Prophetic-Apocalyptic? , 11 Jouma1 of 
Biblical Literature, LXXVI (September, 19.57). 
4ri. H. Rowley, Jewish A al t.ic and t.he Dead Sea Scrolls 
(London: The At.hlone Press, University of London, 1957 • 
.5Bo Reicke, "0£ficial and Pietistic Element-s of Jewish Apocalyp-
ticism," Journal of Biblical Literature, LXXIX (June, 1960) . 
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and in deutero-canonical texts of the Judaism contemporaneous with 
l 
the sectarians. 
These studies of the nature and the expression of J~vish 
apocalypticism have been particularly helpful for understanding the 
orientation of the Qumran literature and community for it essentially 
produced the form and color of Qumran ideas. 
Methodology 
The present study will be developed in four stages. The 
first stage involves translation and exegesis of the relevant texts 
from the Qwnran literature. There is no adequate way to analyze and 
to systematize the idea of man in Qumran literature except to begin 
with textual exegesis of the source documents, for this must be the 
basic means of demonstrating the propositions of the dissertation. 
But behind the exegesis must lay the foundation of one's own new~ 
rendered translations of the relevant Qumran texts, not because valid 
translations are not available, but because one can make a correct 
exegesis only after having personally grappled with the lexical-
grammatical problems and the emendation necessities himself. To be 
sure, in the task of translation, the numerous published translations 
of others can serve as models or guides. They can be especially 
valuable aids for suggesting interpretations of obscure passages, 
or for making necessary emendations, or for supplying essential textual 
~. Smith, "What is Implied by the Variety of Messianic Figures?," 
Journal of Biblical Literature, LXXVIII {March, 1959). 
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reconstruction where lacunae exist .1 
One must emphasize that no essential or definitive conclusions 
for the research on the dissertation problem can be promulgated vThich 
have been derived from exegesis of a textual emendation or reconstruc-
tion. Indisputably valid exegesis can never rest on an emended or a 
reconstructed text . Even if there is clear implication and strong 
probability that the emendation or reconstruction is correct because 
of (1) sufficient reason of suitability to the context , (2) agreement 
with parallel or identical passages of related texts , (3) a proper 
~extual emendations or reconstructions have been kept at a 
minimum in the translations that appear in later chapters . Those that 
have been made are based upon the writer ' s own study and upon the work 
of earlier translat ors . Reconstructions and emendations are occasionally 
enclosed within parentheses; othenJise , they are not indicated. It is 
hoped that the translations are generally accurate . They are not literal . 
The translations have been made from consonantal Hebrew text 
transcriptions prepared by various scholars who have studied the docu-
ments themselves or photographic plates of them. These unpainted texts , 
listed herewith according to the titles of them that are used in this 
dissertation , have been published in the following vTOrks : 
"Rule of the Community , 11 M. Burrows et al . ( eds • ) , The Dead Sea Scrolls 
of St . :Mark ' s Monastery, II, Fascicle 2 (New Haven: .American 
Schools of Oriental Research , 1951); 
11Rule of the Congregation, 11 D. Barthelemy and J . M:Uik (eds . ) , Dis-
coveries in the Judaean Desert .. I, Qumran Cave I (Oxford : The 
Clarendon Press , 1955) , and H. N. Richardson, "Some Notes on 
lQSa , 11 Journal of Biblical Literature , LXXVI (June , 1957); 
"Covenant of Damascus , u c. Rabm (ed . ) , The Zadokite Documents (2nd ed . 
rev . ; Oxford: The Clarendon Press , 1958); 
11Thanksgivmg Hymns , II J . Baumgarten and M. 11a.nsoor, 11Studies jn the 
New Hodayot - I , II , Ill , 11 Journal of Biblical Literature, 
LY.XIV (June , 1955) , LXXIV (Sept ., 1955) , LXXV (June , 1956); M. 
Mansoor , "Studies m the Hodayot - Dl , 11 Journal of Biblical 
Literature, LXXVI (June, 1957); E. Sukenik (ed.) , The Dead Sea 
Scrolls of the Hebrew University (Jer~salem: The l1agnes Press, 
Hebrew University, 1955); and H. i'Tallenstein , The Ne~er and the 
Submission in Suffering Hymn from the Dead Sea Scrolls (Istan-
bul: Historisch-Archaeologisch Instituut , 1957); 
"Eschatological War, 11 E. Sukenik (ed.) , The Dead Sea Scrolls of the 
Hebrew University (Jerusalem: The 1<1agnes Press , Hebrew Univer-
sity, 1955) . 
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possible replacement of letter-units within textual ±~9~~~ one may 
do no more than cautiously suggest tentative conclusions. 
After the translation and exegesis of individual passages has 
been completed, the next step is the correlation of conclusions drawn 
from the exegetical analysis of one text with the conclusions estab-
lished from a similar analysis of the other Qumran texts in order to 
formulate , in so far as possible , a general and comprehensive idea of 
man in Qumran literature rather than to form several particular ideas 
of man. 
The pertinent aspects of the generalized idea of man must then 
be correlated with the pseudepigraphic documents that are relevant 
to the cont ext of the Qumran manuscripts, in order to strengthen the 
idea or adequately to fill it out whenever gaps appear in the teachings 
or the implications of the Qumran literature proper. All general con-
clusions must be correlated with any relevant archaeological evidence 
concerning the Qumran commw1ity which may substantiate or correct 
exegetical inferences . 
A continual comparison of the exegetically inferred results with 
previous studies that bear on the conclusions of the dissertation must 
be carried on in order that clarification and correction may be made. 
The resultant formalization of the idea of man in Qumran literature 
will also be compared with the idea of man in Old Testament writings 
in order to demonstrate , if possible , the origin of the Qumran idea 
and its process of development . General attention will be given to 
the probable influences of the Qumran idea on the New Testament idea 
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and orientation of man, and to the reciprocal relationships and 
parallels with the teaching on this subject of the two communities 
and their literature. 
Note on style 
Concerning the style and f ormat of the dissertation , it is 
to be noted that, in general , the writer has f ollowed K. L. Turabian 1 s 
suggestions in A Manual for Writers of Term Papers , Theses , and Dis-
sertations and J . E. Newhall's examples in Style Manual f or Thesis 
ar~ Dissertation Writing . 1 The transliterations of Hebrew consonants 
coincide 1..ri t h the pr actice of J . Weingreen in his Hebrew gra.mmar. 2 
A listing of most of t he sigla used in the text of the dissertation 
has been placed after t he "Table of Contents." 
l K. L. Turabian , A 1> anual f or Writers of Term Papers , Theses , 
and Dissertations (Chicago: The University of Chicago Press , 1955) , 
and J . E. Newhall, Style Manual for Thesis and Dissertation Writing 
(Boston: Boston University School of Theology, 1957) . 
2J . Weingreen, A Practical Grammar for Classica.l Hebrew (2nd 
ed.; Oxford: The Clarendon Press, 1959) . 
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CHAPTER II 
THE IDEA OF MAN lN TEE OLD TESTAMENT 
The idea of man in Old Testament literature is not the primary 
emphasis or interest of that literary activity. God is paramountly 
important. Despite God's supreme importance, however, there is not a 
consistent, systematic theology in Old Testament literature. It is 
hardly surprising, therefore, that one should find the detail even 
less precise for Old Testament anthropology. Indeed, since "anthro-
pology" implies a scientific, systematic analysis of man, it is hardly 
a suitable term unless one understand it to mean, in general, the 
expressed and the implied 11idea of man. 11 
Fitting the conscious and instinctive understanding of Old 
Testament men into modern categories can be dangerous and lead to 
misunderstanding, but it is a necessary procedure in order to cla.r1£y 
Old Testament thought for comparative analysis. The Old Testament 
idea of man will therefore be outlined and set into the categories 
of psychology and phYsiology, of individual and community, and of 
man's orientation, his function, his expectation in the world, and 
his relation to God. 
It is initially important to remember that the thought about 
man in Old Testament literature is generally common with the thought 
about man in the ancient near eastern world, and only transcends the 
conception of that environment when Yahwistic religion demands it. 
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Three features of' Semitic thought about man that are also generally 
common to all primitive or unsophisticated societies are listed by 
H. Wheeler Robinson: 
The ideas of' the breath-soul (and blood-soul), of' the psychical 
function of' physical organs, of' the ascription of' all that is 
abnormal in conduct and character to the action of invasive 
spirits.l 
The Psychologr of' Man 
From a psychological and physiological view, man is a temporal 
creature formed by the union of dust and breath. God formed man of 
dust from the ground (Genesis 2:7). Man dwells in a house of clay 
whose foundation is dust (Job 4:19, 10:9). The frame of' man is dust 
(Psalm 103:14) a.rxl God turns man back to dust (Psalm 90:13) • Mixed 
ldth the dust form, however, is ne12.9S' ( W ~] ), breath-soul, and the 
living dust is called ba{ar, flesh ( I (tJ :l. ) • Although Old Testament 
thought distinguishes between flesh and soul, men did not conceive 
these elements as two disparate forms of' existence but rather as 
portions of life's totality. Neither materiality alone was attributed 
to the flesh nor was immateriality only attributed to the soul for 
both soul and flesh have a physical, corporeal basis. Flesh and soul 
are the two sides of' living existence. They are not merely intimate, 
they are a unity and designate aspects of the same living substance. 
J. Pedersen says that the body is a valid manifestation of the 
soul, the outward form of souli however, the soul is not merely flesh, 
la. W. Robinson, The Religious Ideas of the Old Testament 
(London: Gerald Duckworth & Co., Ltd., 1913), p. 79. 
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nor is the flesh the same as soul. l Soul is something more than the 
body of flesh since it may extend beyond one ' s individual body in 
order to penetrate one 1 s family and property. The soul is 11elastic 11 ; 
it may stretch out into space and time if it is involved in visions , 
dreams , or prophetic ecstasy. Therefor e , to say that a man is an 
animated body is not entirely cor rect since the anilnation may extend 
beyond the individual and manifest itself in other bodies . 2 Thus 
to say that a family centers in the soul of the father who impresses 
himself , his soul , upon al.l the household members , and that childr en 
are of the same 11stuff 11 as the soul of the father , is a correct 
description of realit y . A family or household make one soul. As 
one speaks of the common family soul , so it is reasonable to speak 
of the family as 11 one flesh 11 or 11 common bones and blood , 11 and mean 
the same thing . 
The four vrords of Old Testament literature usually employed 
to designate the psychology of man as individual or as mankind are 
basar ("l(V :l ) , ne;ges ( w ~ ] ) , rUal;l ( n 11 ) , and l eQ;ag C:l. ::1 ~ ) • 
Normally, they are translated into English as flesh , soul , spirit , 
and heart , respectively. While these describe the constituents of 
~4n 1 s make-up , they are generally interchangeable since their conno-
tations are similar . basar is basic to a man 1 s life but is not 
essentially 11physical 11 for it is matter infused with soul and subject 
1J . Pedersen , Israel , Its Life and Culture , I (London: 
Geoffrey Cumberlege, Oxford University Press , 1926), pp . 171-181. 
2N . Snaith , The Jews from Cyrus to Herod ('Wallington Surrey: 
Religious Education Pres s, Ltd., 1949) , p . 122 . 
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to influences by external spirits. basar is thus psychical as well 
as physical. Whereas contemporary men say that bodily organs are 
physical, they are functions and true manifestations of the psychical 
for Old Testament men. One reads for example that the "heart is 
stubborn" (Jeremiah .5:23), "my loins are filled with anguish" (Isaiah 
21:3), "the eyes are not satisfied" (Ecclesiastes 1:8), 11the tongue 
is deceitful" (Psalm 120:2), and these are not mere figures of speech. 
The soul is manifest in and through the functioning of the organs of 
the body. 
basar is the designation common to all living, sensory creatures, 
both men and beasts. basar contrasts with divine life which is 
spiritual, that is, of rUal): 11the Egyptians are men and not God, 
their horses are flesh (basar) and not spirit (rUaJ:>.) " (Isaiah 31:3). 
J. Pedersen describes the contrast of basar and~: 
Flesh is soul • • • the soul of man is flesh. Are there then 
souls which are not flesh? Yes, the divine souls. This does 
not mean that God is without a body, a reasoning so subtle as 
that being far from the Israelite. Every soul must have a 
body, a form in which it lives. But the divine beings are not 
made of the same fragile substance as man. They have more 
soul and the more soul the less flesh, for flesh is only a 
weak form of soul ••• in the graduated forms of life, at the 
top stand soul and strength, at the bottom, flesh and weakness.1 
The contrast between basar, which is weak and dependent, and 
nepe~ or rQah is not ethical but dynamic. Neither soul nor flesh 
--=-- . 
in itself is good or evi.l. Flesh can signify tenderness, unselfish-
ness, obedience toward God: 11and I will give you a new heart ••• 
and a new spirit (roah) and I will remove from your flesh the heart 
1Pedersen, Israel, Its Life and Culture, I, p. 176. 
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of stone and give you a heart of fiesh" (Ezekiel 36:26). All too 
often, however , the weakness of flesh may induce one to sin. Yet this 
ver,y weakness is presumed reason enough for extenuation of guilt (see 
Job 4:17-19; Psalm 78:37-39). Throughout Old Testament literature, 
there is neither ethical nor metaphysical dualism expressed in the 
contrasts between flesh, soul , and spirit . 
Distinguished from b lar is neEe~. nepe has no independent 
existence for it originates with basar and disappears with it . Thus 
there cannot be and is not any true notion of the pre-existence or 
immortality of the soul in Old Testament thought for the soul has no 
separate being. One's soul is born and one's soul dies like the body. 
What is meant is that the whole man is born , the whole man lives , and 
the whole man dies. 
Like 'Oa{ar, nepe~ means all living beings, human or otherwise 
-
(see Genesis 2:7,19, for examples) . v ne1:es refers simply to 11life 11 
(Exodus 21:23) , "person" (Exodus 1:5) , "living soul" (Genesis 2:7 ,19) , 
"dead soul" (Numbers 6:6) , or the personal pronoun (Lamentations 3:24) . 
This word in Old Testament thought carries a much broader application 
and meaning than is now generally conceived by the word 11 soul, 11 so 
that "soul" corresponds to ne~s rather inadequately. ne£9" is both 
individual and the sum total of the family group and also may be 
extended into the larger body-politic. 
While nepe~ infuses all batar, its peculiar location is the 
-
blood: "the neg:~ of the ba(a.r is in the blood" (Leviticus 7: ll) , 
and "the blood is the nepe$'i• (Deuteronomy 12:23) • Like bafar , neEe$ 
-=--
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is conscious, personal life as well as its principle. That one's 
ne_£e~ is produced by parents is clearly implied by the careful and 
lengthy genealogies of the Bible; that it is also conceived as an 
expression of God's immediate creative will is plainly believed by 
authors of devotional and w:i.sdom literature (see Psalm 33:15; 71:6; 
139:13; Job 10:8-12; and implied in Genesis 1:26,27, and I Samuel 
1:19). 
Although ne£e~ and ba$ar go together as inseparable corollaries 
of life, rU.atl (spirit) stands in a category apart even though it is 
not always distinguished or distinguishable from nefe~ as a separate 
life component. rUa:Q. and neg:"t are frequently used interchangeably 
in late portions of Old Testament literature even though the two may 
not be considered identical. rG.a.l}. signifies wind or violent breath. 
W. Robinson says that in Old Testament pre-exilic literature one 
finds that 
rUa(l is not used of the breath-soul in man, or with psychical 
predicates ••• [ from its meaning of 11wind11 ] it passed over 
to denote the mysterious w:i.nd-like influences, the demonic 
forces, which were supposed to account for what is abnormal 
in human conduct .1 
In The Distinctive Ideas of the Old Testament, N. Snaith holds that 
~means "to breathe out through the nose with violence.u2 It thus 
stands for life in its power and is orig~ of God rather than of 
A 
man. Rarely does ~ refer to human breath. It may mean, however, 
~obinson, p. 82. 
~. Snaithl The Distinctive Ideas of the Old Testament (London: 
The Epworth Press 1 1944) 1 P• 89. 
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a man ' s dominant disposition, a mood of the exceptional and unusual 
which influences a man's neJ2.e~. rUa~ is a plus factor of the state 
of the soul and may wax or wane through emotional changes , physical 
activities , or invasive influences . God is often conceived as the 
source of the dom:inating rual:f. "Sometimes 1 spirit 1 means , as in 
English, the attitude or disposition, especially with reference to 
pride or humility. nl rllalf is occasionally used of thinking and will-
ing and in such usage is practically the same as leba:b (heart) . Both 
-
rUa and lebab are capable of divine renewal or regeneration (see 
- -
Psalm 51:10 and Ezekielll:l9 , 18:31) . 
In post-exilic writing , rUaJ:l and neJ2.e~ tend to become syno~vmous 
as terms to describe a living being . rUal:)., however, is considered the 
life derived from God. It is the rU.a.lj that gives man his affinity with 
God. The man of rUa.l) is an individual with a full , active life on 
earth. This spirit he receives from God (Zechariah 12:1); God pre-
serves it (Job 10:12); and it returns to God at man's death (Ecclesi-
astes 12:7) . Two passages (Psalm 104:29 ,30 and Ecclesiastes 3:19-21) 
equate God's rU.aJ: •-rith both the rUalf of man and of animals . Similar 
or identical with rU.aQ. is ne~a,.~ ( TIJj (J)] ) which means breath. 
Genesis 2:7 reads, "then the Lord God ••• breathed into his nostrils 
the ne~ama. of life and man became a living being (neJ2.e~) • 11 nes ama 
originally meant ordinary breathing in contrast to ruaJ:l which signified 
violent, strong breathing, but the two nouns came finally to have the 
1M. Burrows, An Outline of Biblical Theology (Philadelphia: 
The Westminster Press, 1956), p. 139. 
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same meartillgs . 
l e bab (or l ab) in Old Testament literature commonly signifies 
---- ---
inner life, mind, and the thinking processes, a man ' s consciousness, 
attitudes , intentions , conscience. Thus l~bib, neper, and ~ are 
-=-= - ----=-
parallel terms with similar connotations . Generally legag refers to 
intellectual and volitional activities rather than to states of feel-
ing. The emotional life is most often located in the nepes or, more 
= 
specifically, in the me (tn (bowels) or kellyol:, (kidneys) . 
Individual and Community 
It is evident that the psychological and phYsiological ideas 
about man in the Old Testament portr~ a totality and unity of the 
individual, but at the same time they point to a larger and stronger 
unity, namely, the sociological cohesion of individuals within the 
community. It is not possible to comprehend the idea of man in Old 
Testament literature 1v.ithout also knowing the idea of the community 
or group which this literature assumes and describes . 
Human life has always been community life . This is a basic 
understanding of Old Testament thought . The community is organica.lly 
related to the individual and the individual to the group. Acts of 
the individual bear upon the fortunes and ills of the group and the 
w~s of the community decide the fortunes and ills of the individual. 
Since a group-leader or ruler , more than any other individual, in his 
decisions , judgments, and actions , directs the general welfare , it 
is natural to identify the group with him . For example , if the king 
is blessed , the kingdom prospers ; if the nation falls, the chief 
citizen must bear the heaviest sting of defeat. 
Throughout Old Testament literature then, groups, tribes, 
and nations are often 11indi vidualized 11 so that a clan head plays the 
role of the whole clan, or the father signifies the whole f~. or 
the patriarch stands for all Israel, or the figure of the king is the 
meaning of national unity and existence. This individual personaliza-
tion of the community is not to be understood as a literar,y style, 
although it is that, but as an expression or the reality of psychic 
group consciousness. 
In the evidence from pr.lluitive and ear~ states or histor.y, 
an individual was infrequently conscious of himself as a distinct, 
unique, individual member of the community. His self-consciousness 
grew, on the one hand, with a deepening sense of moral responsibility 
and of retribution, and of religious fellowship with deity; on the 
other band, with an increasing specialization and division of labor 
and function. Since the histor.y of the Old Testament is the histocy 
or the maturing of a religious connnunity, it is not surprising that 
the original, priL1larY, powerful sense of the reality or tribal and 
family solidarity overshadowed individual self-consciousness. Never-
theless, individual self-consciousness was never complete~ absent 
from the midst of social self-consciousness, and it matured along 
with the community religious development. Albert Knudson, in~ 
Religious Teaching of the Old Testament, has advanced the theor,y 
that both group and individual self-consciousness developed hand-in-
hand since the national welfare was not antithetical to the individual 
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member's well-being, and loyalty to the national religious ideas 
contributed to the sense of the individual's personal worth.1 
It is clear that the Genesis creation stories describe primeval 
man as man in community. God makes an individual man to be gardener 
in the story of Genesis 2. Then he makes a woman to be his companion 
because God realizes that it is not good for man to be alone. Not 
even all the animals of creation suffice to take a:way man's 11alone-
ness." The curse of isolation is evident in the prophecy of Isaiah: 
one of the punishments of the rich who gain title to more and more 
land will be isolation from society (Isaiah 5:8). Furthermore, God 
commissions Isaiah to preach words of doom to his countrymen, a doom 
of desolation and empty cities. The tenor of Old Testament understand-
ing is that it is not good for man to be alone. Men were made for 
each other and their original unity in creation is clearly taught in 
early story and in the prophecies of the end-time. 
Ludwig Koehler in Hebrew Man points out that the creation story 
of Genesis 1 describes God's creation of the species of all living 
creatures . 2 When God creates man, he creates mankind, the male and 
female of the species together. To mankind, as to the birds and fish 
species, he gives the blessed commission to be fruitful, to multiply, 
to fill the earth. 
1A. c. Knudson, The Religious Teaching of the Old Testament {New 
York: Abingdon Press, 1918), pp. 330-340. 
~.Koehler, Hebrew Man (London: SQiiPress, Ltd., 1956), p.l25f. 
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There are four communities for the Old Testament man to enter 
according to Koehler: the family, the religious, the legal, and the 
military communities . 1 The natural , normal course of life leads a 
man to marriage and procreation. His physical and psychical make-up 
prompt the organization of the family community. There is no thought 
of single blessedness in the Old Testament . Each man, as head of a 
household , also naturally participates in the community of religion, 
its cult of sacrifice and festival. The natural legal corcmnmi.ty for 
a man has its seat and function at the village gate where decisions 
ani judgments of ca.su:istry are made by the elders . A second aspect 
of the legal community for the Israelite , and the most dominating 
legal community, is the covenant- community established between God 
and Israel . Eventually the religious and legal community .f'unctions 
were combined , yielding divine law to comprehend the life of theocratic 
Israel . Moses began the development of this community, it was fUrthered 
by prophets, and climaxed by post-exilic priests and scribes . Finally, 
the military co1Tlln'Wlity enlist ed the men of Israel although this com-
munity existed o~ in times of danger to the life and welfare of the 
total community. 
On the whole , men of Old Testament times grew up in small 
communi ties. All members knew each other ani no heal thy man was 
alone . Most of life in its various polarities of joy- and pain, labor 
and rest , the sacred and profane , eating and fasting, etc . , took 
place in the open air and everyone knew about everyone . Education 
libid. t pp. 87ff. 
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generally came through parents and elders . Deuteronomy 6:7,20 makes 
clear that they were to teach diligently the commandments of God 
to the children. Stories of the family , tribal , or national heroes 
were related to inspire the growing generation w~th love and loyalty 
toward their heritage expressed in the heroic representatives of 
Israel ' s existence . The effectiveness of the rehearsed story , hm;ever , 
was believed to go beyond the normal achievements of education. It 
also infected the audience with the residual psychic power of the heroes . 
It is evident from their idea of the soul that the people of the Old 
Testament believed in a psychic unity of family , tribe , and nation 
which could be strengthened by thought , word , and deed . 
This keen sense of social solidarity was well known to the 
Hebrews and also to other peoples of their world . What was felt by 
the individual was transmitted to the groupwrrile the emotion of the 
group drew into itself every individual . Group prophetic ecstasy can-
not otherwise be explained . The regulations excluding the faint -
hearted and double-minded from the army show the belief in psychic 
infection of the group by such individuals . The moods of the group 
and of individuals exert mutual pressure . 
The collective sense of life made individual interests secondary 
to the interests of the Hhole people . Exceptional individuals and 
their fortunes or misfortunes were noted because they came to be 
identified \nth the fortunes and ills of the community . This aware-
ness of group solidarity in Israel is further evident in their con-
ception of deity who was particularly and primarily Lord of the people , 
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God of the community, rather than of individuals. The promises of 
God and his covenant with Israel were directed to collective Israel. 
To be sure, his promises and covenant also covered individuals and 
their welfare, but these individuals were members of the community 
who revered him as God and with whom the covenant was in effect. It 
was the community which gave men individual status before God, the 
community with whom God made a covenant through Abraham, Moses, and 
other chosen representatives of the nation. Thus an individual's 
welfare was always identical with or else related to the welfare of 
the community. Nowhere in the Old Testament is salvation individualis-
tically conceived. Salvation always involves a community, and if not 
the whole community of Israel, then a chosen remnant of it. The con-
nexion of the individual person with his own people--family, tribe, 
or nation--was particularly strong therefore because not only blood 
ties but also a definite religious blessing and task bound him to 
the group. 
As the national religious mission of the Israelites became 
sharper through the teaching of the prophets, it was inevitable that 
the sense of individual responsibility, worth, and religious loyalty 
deepened. The religious individual was more and more faced with the 
necessity of opposing the community, that is, national Israel or the 
heathen-nations, in order to obey God's revealed law. The prophetic 
call demanded that the individual decide against the rebellious or the 
ignorant collective will. It set the individual in opposition to the 
group who had turned from God's ways. The effect was not to produce 
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individualistic salvation, however, because God 1 s commandments and 
actions were always purposing communit y salvation, of Israel first, 
and then of all mankind. 
As salvation was communal , so, too, was judgment. During early 
Israelitic history, collective responsibility for the offenses of any 
individual member of a community was unquestionable. Although the 
primary corporate responsibility lay with the family group, there was 
also a tribal and national responsibility. Punishment and destruction 
of the family of a guilty individual or punishment of a village, tribe, 
or nation because of offenses of individuals was regarded as necessary 
in order to save the larger group from evil. This sense of social 
responsibility for the guilt of any group member is illustrated by the 
common law of blood-revenge and the purpose of the avenger or redeemer 
of kinsmen (go)el , ~Xl-;t ). 
Along with this strong sense of social solidarity of Old Testa-
ment man, which was a natural consequence of the idea of the psychol-
ogy of man, reinforced by the covenantal religion of Israel, the 
individual also had a high value placed upon him. Interesting~. 
one ' s value as individual and his developing self-consciousness was 
due to the religious force of the covenant that God initiated in order 
to bind Israel to him. W. Eichrodt in his study of Man in the Old 
Testament starts with the claim which the law of God laid upon the 
individual, and says that the "Book of the Covenant" (Exodus 20-23), 
whose precepts originated ma~ during the time of the Israelltic 
amphictyoey, is a major step in the development of individual worth 
33 
and responsibility in opposition to a naive , unrefined conception 
of collective responsibility and punishment.1 It is plain that the 
Decalogue is directed to individuals to demand their response in 
obedience . The date of the appearing of the ten commandments is 
uncertain but they do ante-date the exile by more than two hundred 
years if not by two or three times that period. While the prophetic 
voices and ancient laws imply that t he status of the individual in 
Israel was , on the whole, high, in the Book of the Covenant man is 
assessed at the highest value for , "in contrast to all value attached 
to things , the life of the guilty man is reckoned as unconditionally 
more valuable • • • and may not be sacrificed to the egoistic protec-
tion of property by the community. 112 
The prophets denounced social injustice, the oppression of 
Israelites by Israelites , and the immorality of all peoples . They 
spoke thus and so because in the foreground of their consciousness 
was the covenant which instituted a brotherhood relationship among 
individual members of the community and granted freedom and equal 
rights to all . Their teaching of God 1 s sparing a remnant of the 
nation from judgment in his righteous wrath implies an individualistic 
religious emphasis but also maintains the essential communal idea 
of the covenant . 
When the political life of Israel was destroyed by Babylon, 
\.i. Eichrodt, Man in the Old Testament (London: SQ1 Press Ltd. , 
1951). 
2 Ibid •• p. 11. 
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religious individualism and personal piety became intensified. 
Jeremiah taught personal fellowship with God by his own example and 
written confessions as well as by his proclaiming a new covenant 
of God that would be written on the hearts of men . Both he and 
Ezekiel preached personal responsibility with new vigor. Because 
of the national debacle , their emphasis on individual piety and 
responsibility is the more forceful; nevertheless , this sa~e emphasis 
is also manifest in earlier Old Testament literature . From the time 
of the patriarchal narratives to the time of the writing of the Book 
of Daniel, it is r ecorded that the God of Israel judged and communi-
cated personally with men on an individual basis so that there was 
often a real personal relationship between God and man. 
In earliest times there was t he idea of individual retribution 
as well as an awareness of the divine mercy for individuals and divine 
response to personal requests. The narratives of Genesis, Judges , 
Samuel , Kings , and other early records attest these individual relation-
ships between God and men as t he following e~~les indicate: in the 
trouble between Abram and Sarai over Hagar , Sarai said , "The Lord 
judge between you and me 11 (Genesis 16:5); the servant of Abraham 
requested divine aid in locating a wife for Isaac and prayed, "0 
Lord, God of my master Abraham, gr ant me success today, I pray thee , 
and show steadfast love to my master Abraha~" (Genesis 24:12); in 
the Joseph saga 1 there is an explanatory phrase 1 "The Lord was vrith 
Joseph, 11 that indicates his personal protection by divine providence 
(Genesis 39 : 2 ,21); regarding the death of Abimelech, son of Jerubbaal , 
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it is written , "God requited the crime of Abimelech , which he cormnitted 
against his father in killing his seventy brothers 11 (Judges 9:56); 
Samson prayed for and received divine help to assuage his thirst and 
to destroy the house of the Philistines (Judges 15:18f., 16:28f. ); 
Hannah, mother of Samuel , implored the Lord of hosts for a son and 
her request was granted (I Samuel l :lOf . ); David said to Saul , "The 
Lord rewards every man for his righteousness and his faithfulness • 
• • may the Lord deliver me out of all tribulation" (I Samuel 26:23, 
24); contrary to the law and custom, Amaziah, king of Judah before 
the deuteronomic reform, did not execute the children of the slayers 
of his father , the king (II Kings 14:5 ,6) . 
One ma.y also encounter some of the most profound insights of 
religious individuali~m in the devotional and wisdom literature of 
the Old Testament . The wisdom writers were exponents of religious 
individualism even though they did not forsake their social heritage 
which made their religious experience and knm~ledge possible . 
Although the individualistic style and types of wisdom and devotional 
works such as Pr overbs , Job , Ecclesiastes , and many Psalms became 
especially prominent in post- exilic days , there are evidences of 
their wide-sp1~ad existence jk~ the centuries before the exile . 
Along with a post- exilic emphasis on personal religion , there 
was also a group of writings which were more "nationalistic" and 
more group- consci ous , particularly of the elect "in-group , " than 
pre- exilic compositions , and Daniel , Esther , and the priestly history 
are the outstanding examples . Daniel, one of the latest literary 
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creations in the Old Testament canon, is a good example of the 
combination of the interests of religious nationalism with sensi-
tive , individual piety. The work includes illustrations of collec-
tive punishment as well as the teaching of individual retribution: 
And the king commanded , and those men who had accused Daniel 
were brought and cast into the den of lions--they, their 
children, and their wives; and before they reached the bottom 
of the den the lions overpowered them and broke all their 
bones in pieces . (6:24) 
And many of those who sleep in the dust of the earth shall 
awake , some to everlasting life, and some to shame and ever-
lasting contempt . (12 : 2) • 
Finally, contributing to the break-down of the national reli-
gious consciousness as well as sparking the reaction which intensified 
it , were the foreign powers of Babylon and Persia, and the culture 
of Hellenism. The challenge of the religions of these powers and 
their political domination of Israel forced a re-thinking of Israelite 
covenant theology, re-inforced and empowered personal piety in the 
synagogue movement, and reinvigorated the priestly-prophetic idea of 
the chosen, the holy and separated people of God. 
Man ' s Orientation and Expectations 
In the World 
From the time of the exile and onward, Old Testament thought 
about man had developed sufficiently that his orientation and 
expectations in the world could be formalized . For example, the 
creation stories emphasize that man is a part of the natural , created 
order. Therefore, a wide gulf exists between God, the Creator, and 
man, the creature. Compared wi.th God, man is dust and weakness. He 
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depends upon God for his life. He is not by nature immortal but must 
eat of the tree of life, to which his way is barred, to attain immor-
tality. It is God who gives man his place in the world and the laws 
of living . In himself, man is insecure . Man 1 s mutability of fortune 
and God 1 s immutability are never forgotten . The world man lives in is 
a mysterious and marvellous work of God , but toward man it can be 
cruel. Earthquakes , floods , lightning , drought , disease , and plagues 
are evidence of its dark , mysteriously frightening moods . Dreadful 
demons , evil spirits , and phantoms lurk about . Man 1 s only security 
is from God through obedience to his revealed will . The basis of 
man 1 s welfare is , therefore , religious from beginning to end. 
God is over all men ; it is plain t hat all men are creatures 
of his hand and , therefore, all men are of one family . The divisions 
of mankind into races , nations , and languages are artificial and due 
to man ' s disobedience , pride , and self- assertiveness . All men are 
made in the image of God and share his likeness . All mankind orig-
inall.y was good. God covenanted with all flesh unconditionally; he 
commanded all flesh to maintain the original goodness of creation; 
he entered into a unique relationship with Israel to accomplish his 
purpose . 
Man is the crown of creation. Although related to animals , 
man is yet the highest of the creatures . Even his nature is of a 
rank higher than the beasts for man is in God ' s image , he is com-
missioned to rule all the animals and to subdue the earth, and there 
is no animal suitable for man ' s mate . His true complement is not in 
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the world of beasts; as male, man ' s complement is in woman, flesh 
of his kind, just as woman's complement is in man as male. Woman 
is the female part of the species of man but she is never quite the 
equal of the male even though she is not debased. She is usually 
in the background of a strong patriarchal system. 
Man, who is flesh, is next to the "pure spirits" or , elohlm 
(n, TI ~ ~ ). He is just a little lower than God. Therefore, he is 
a member of a divine order of being and this connexion with God is 
unique . other creatures do not share it . The task of man on earth 
is one with the species of beasts: to multiply and fill the earth. 
It is also a task that is one with God: to have dominion over earth, 
to rule and subdue it . Man is lord over all other creatures but he 
must also respect them and treat them as God ' s handiwork for God is 
over all nature . 
All the goods of nature and community are a part of life's 
goal and men are to enjoy them. They include children, long life. 
friendship, w:i.sdom, beauty, honor , freedom , and possessions. "In 
the midst of earth' s blessings , the basic mood of Old Testament man 
is to be joyful . "l (See Deuteron~ 12:7 ,12,18; Psalm 5:12; 35:9; 
Job 38:7; Isaiah 9:3; 49:13 . ) The Old Testament does not commend 
asceticism--neither poverty nor celibacy- -and the Rechabites, who 
protested against settled ways of agricultural civilization, although 
tolerated, are neither numerous nor much praised. 
David , the king of politically united Israel , was considered 
~ichrodt, Man in the Old Testament, p . 33. 
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an ideal man in Old Testament literature. The qualities of beauty, 
ability to acquire possessions, skill in speaking, strength in 
fighting, musical ability, and evidence of God's blessing were 
attributed to him. These attributes are the desirable traits of 
Hebrew man in such writings as Genesis, Judges, Samuel, and Kings.1 
However, in Daniel, one of the last literar,r works of the Old Testa-
ment, attention is focused on beauty coupled with the academic scribal 
interests and achievements. This indicates something of the change 
that occurred over a thousand-year period in the ideals for a man. 
Sickness, weakness, deformity are ever and unifo~ considered 
to be of the nature of curse and there is not much sympatQy evidenced 
in the Old Testament toward men thus af:flicted. One recalls that the 
"suffering servant 11 of Isaiah 53 had no form and no comeliness and, 
therefore, he was despised and not esteemed. The idea that suffering 
and deformity woold or should a:fflict the true, blessed servant of 
God never gained significant acceptance in Old Testament thought. 
Man's Relation to God 
As has been noted, the underlying conception of God as Creator 
and Lord of the world determines the thought that God 1 s tdll is absolute 
and that it constitutes the law of the earth. It covers the communal 
relationships of cultic, civic, and family life. Transgression of 
this revealed law is rebellion against God and against the c~rununity. 
The deluge story of Genesis witnesses this assumption; so do the 
1Koehler, Hebrew Man, pp. 30ff. 
40 
devotional writings and the prophetic denunciations of Israel and of 
other nations . God 1 s total sovereigni ty is always upheld in Old 
Testament literature even when it involves a man in serious question-
ing of God's justice. 
Because of the absolute sovereignity of God over man, the 
Israelites always accepted the doctrine of their election by God to 
be his special people . He had brought them out of Egyptian bondage 
and established them as a free people in a land promised to their 
fathers . They accepted themselves as a specially chosen people and 
the divine covenant made through Moses which bound them together. 
This was regarded as a relation of grace for their own good as well 
as for the good of all mankind. It was used as the motive for calling 
men to accept precepts of sacrifice and devotion to God and to the 
common good. Prophets , priests, and devotional writers taught their 
conviction that man lives by God ' s law (compare Deuterono~ 4-5, 
Ezekiel 20 , and Psalm 1) . 
When the sacred, covenantal tribal society of the "wilderness" 
and the central highlands of Palestine eventually became a territorial 
and political state , including Canaanites and other aliens , God ' s 
covenant law received complex additions and extraneous elements . 
Yet it is to the credit of the strength of the covenant that when 
the b~ politic of Israel assumed the form of kingdom, the monarchy 
never became an absolutism since absolute obedience was proclaimed 
due to God and divine ordinance alone . The code of Deuteronotey" 
17:14-20 limits the power of the monarch and is due to the prophetic 
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"purists 11 of Israel who sought to maintain the covenant and law 
against all social innovations. God had bound his people b.1 the 
covenant that they might live like "brothers" toward one another . 
The purpose of the covenantal law determined to make the whole of 
life directly related to God and regulated by justice toward men. 
In the covenant community, each man was to give the other his right . 
All were free citizens by virtue of God ' s covenant with the people 
and his law which governed and disciplined each individual. 
God ' s election of the people Israel was never an unconditional 
determinism. His election was freely made on his part, and in this 
relation of grace , if Israel , or individual Israelites, did not yield 
obedience to his unconditional law, God 1 s obligations under the cove-
nant were nullified and retribution was certain. Pwlishment was 
more certain for Israel for disobedience of covenant law than it was 
for people who had not been chosen specially, for the disobedience 
was a free act of spurning the goodness of God, his just blessing, 
and more deserving of his righteous wrath . That man could obey God t s 
covenant commands was the assumption of the prophets and manifest in 
the implications of the law. Man could freely choose or not choose 
to obey divine ordinances and maintain justice in the community. 
If part but not all of Israel kept the law, would all Israel 
perish and be subject to punishment? The teaching of the saved remnant 
provides the answer . Not all Israelites were 11Israel 11 in God ' s sight . 
They who were not were subject to punishment; they who were, to salva-
tion. 
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But two forces worked against a man's intentions to fulfill 
God 1 s commandments and the actual results of his intentions. It 
became necessary, therefore, to rely on God's mercy for forgiveness 
of the repentant and on God's power to set evil conditions right. 
One force working against a man 1 s just desires, as previously noted, 
was the weakness of his frame, his flesh. The other force which 
ruined the results of his intentions was external, visible in the 
form of foreign oppressors, the unrighteous Israelite brother, the 
false prophet, the ignorant priest. When man's free power of choice 
for God's way was so hindered by the internal weakness of his flesh 
or by the external opposition and oppression of others, the just man 
turned to God for vindication and redemption. This salvation became 
the vision and hope of the end-time and the longer it was delayed 
the more the just man looked to God to re-create or make anew the 
conditions in which he might obey the divine will. Thus was born 
the apocalyptic form of an eschatological faith in which deterministic 
and predestinarian doctrines sustained individual trust in God's power 
to effect world goodness and one's hope for ultimate salvation, but 
by which man 1 s freedom of will, his creative powers, and his motiva-
tions for virtuous self-realization were downgraded. 
Thus at the close of the period of Old Testament times, the 
delay of the end-time forced a teaching of a doctrine of resurrection 
so that the righteous might ultimately be rewarded and the transgressors 
punished. Given the psycho-physiological constitution of individual 
man, the natural condition of communal life, and the demands of the 
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absolute law of God which is related to community conditions on earth, 
no other doctrine than resurrection of the flesh was conceivable. The 
intimations of a type of immortality of the soul , dwelling in intimate 
fellowship with God in "heaven, 11 are f aintly but surely present in Old 
Testament wisdom and devotional literature but it is finally realized 
that this type of hope cannot fulfill the conditions of the covenant-
community relationships that the whole Old Testament religious history 
proclaims . 
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CHAPI'ER III 
THE QUMRAN LITERATURE 
The Discovery of the Qumran Literature 
In the spring of 1947 , or possibly some two years earlier, 
a shepherd lad of the Ta<amireh Bedouin discovered by chance the 
first cache of the literature of the Qumran community in a cave 
located in limestone cliffs overlooking the northwestern waters of 
the Dead Sea , about seven or eight miles south of Jericho and about 
a half-mile north of some ancient building remains called Khirbet 
(ruins of) Qumran. Subsequently , between 1947 and 1956, Bedouin and 
eminent archaeologists found in some ten other caves in this area 
additional ancient leather or papyrus scrolls and fragments , repre-
senting more than five hundred manuscripts in all . These manuscripts 
at one time were in the possession of a Jewish sectarian community 
whose center was at the site of Khirbet Qumran. 
These ruins of an ancient building complex received their 
name from the nearby Wadi Qumran , a deep gorge cut by winter rains 
through the cliffs of the Judaean "tdlderness >-Thich border the Dead 
Sea. The location is a lonely, arid region. It has a warm climate 
of near tropical proportions . It is now, and has been for more than 
a millenium, an uninhabited region except for the seasonal occupation 
by Bedouin shepherds and their flocks . Because the area is remote 
and uncomfortable for human life and lacking in water, it does not 
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readily lend itself to one ' s imagination as a likely spot for the 
establishment of a self- sufficient religious school . Nevertheless , 
a highly literate and literary Jewish apocalyptic sect which sought 
to fulfill the Mosaic instruction and legislation with an amazing , 
uncompromising zeal was centered here for some two hundred years , 
from about 150 B.C. to A.D. 68. 
It is presumed that the former buildings of the Qumran community 
center did not house many of the sect members . Archaeological excava-
tions and explorations into more than two hundred caves in the vicin-
ity of Khirbet Qumran show: (l) that pottery of bot h the caves and 
the community center are of the same manufacture, having originated 
in the central pottery factory , (2) that the manuscript rolls and 
fragments of the caves of the area are similar in nature in their con-
tents ru1d their epigraphy. (3) that tents and other shelters were once 
adjacent to many of these caves which contained the common pottery 
and manuscripts . Therefore , without any doubt , these caves served 
mainly as habitations for many community members even though their 
center of activity and counsel was Khirbet Qumran . To be sure , 
several caves , such as cave l , could serve only as hiding places 
because of their small size but it is clear that they were utilized 
for storage by persons who nonnally lived nearby . 
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Archaeologists R. P. Roland de Vaux , Director of the Ecole 
Biblique et Archeologique Francaise in Jerusalem, and G. L. Harding, , 
former Director of Antiquities of the Hashe1dte Kingdom of Jordan , 
have concluded from their excavations that the community structural 
remains demonstrate that the buildings functioned as community meeting 
halls, kitchens, pantry, refectory, scriptorium, potter's facto~J, 
reservoirs, and cisterns. But there are no architectural details which 
suggest living accommodations and dormitories for a community that was 
large enough to demand the complex of other structures. It is evident 
that caves 4-10, found between the high limestone cliffs and the Dead 
Sea in the marly terrace that supports Khirbet Qumran, are artificial, 
and once served for shelters. Some were also destined to be reposi-
tories for numbers of the community manuscripts. Obviously, most of 
these manuscripts were produced at the scriptorium of the center and 
then, it is presumed, were "loaned out" from the "mai n librar,y.ul 
It is both archaeological evidence and palaeographical study, 
correlated with the known first-century political history, which most 
plausibly indicates that the scrolls were left in the several caves 
at the time of the first Jewish revolt between A. D. 66 and 70, and, 
in most cases, must have been either hurriedly stored or hastily 
abandoned when the community was threatened. Excavation gives wit-
ness to a Roman destruction of the community center at this time. 
lnetailed information concerning the Qumran caves, the use 
that was evidently made of them, and the relationship of them to 
Khirbet Qumran may be found in the following selections: R. de Vaux, 
11Les Fouilles de Khirbet Qumran," Comptes Rendus des Seances de 
l'Academie des Inscriptions et Belles-Lettres (1955), pp. 378-385, and 
11Fouilles de Khirbet Qumran. Rapport preliminaire sur les 3e, 4e, et 
5e campagnes. II Revue Bibligue, LXIII (1956) t pp. 533-577; F. M. Cross t 
Jr., The Ancient Library of Q!lmran and Modern Biblical Studies, pp. 18, 
19, nn. 29,30; J. T. Milik, Ten Years of Discovery in the Wilderness 
of Jud.aea, pp. 20-22; and E. F. Sutcliffe, The Monks of Qgmran, pp. 29-
31. 
47 
Cave 4, carved out of the marly terrace close by the communal center, 
has been taken for the receptacle of the center library because of the 
large number of texts the thousands of fragments vritness . It is felt 
that these manuscripts were hastily abandoned since they were not 
wrapped in linens or stored in jars f'or protection, and they were in a 
relatively advanced stage of decomposition when recently discovered . 
In contrast to the cave 4 cache , several relatively intact manuscripts 
of cave l evidence careful storage preparations . About fifty scroll 
storage jars , mostly found in pieces , and fre.gments of specially 
prepared linen coverings , were discovered here . 
Blunders, ignorance , warfare , intrigue , and deceit are v1oven 
into the story of the discoveries and early handling of the Qumran 
manuscripts . The announcement of the discovery of the documents 
which touched off world excitement over the Qumran community and its 
literature came during a most troubled time for Pal estine . The vote 
of the General Assembly of t he United Nations for partition of the 
land between Jews and Arabs was made in November 1947 . The Arab-
Israeli conflict was gro~-ng in violence during the weeks when the 
first rolls , from cave l , were being advertised by their Bedouin 
discoverers through antiquities dealers , authenticated by scholars , 
and transferred by sale into competent hands . Co~munications and 
travel in Palestine became so hampered and dangerous for months it is 
everlastingly a credit to scholars and government officials of the 
area that archaeological discoveries could be made and means estab-
blished to control the Bedouins' illegal but r~Iarding manuscript 
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search and disposition so that their finds would reach the proper 
authorities . 
By the end of 1947, cave 1 manuscripts , the best preserved and 
perhaps the most representative of the important scrolls of the liter-
ature , had been sold by the Bedouin in two lots . One lot of scrolls 
was purchased by the Syrian Orthodox Netropolitan of Jerusalem, 
resident at St . l1ark 1 s monaster,y. Another lot was bought by the late 
Professor E. L. Sukenik for the Hebrew University in Jerusalem. The 
St . fark's manuscripts later became the property of the Hebrew Univer-
sity in 1954 when they were purchased by the efforts of Sukenik 1 s son, 
Yigael Yadin , for $250 , 000 . One may read the full and interesting 
details of this story in several publications .1 
Most of the fragments and scrolls from the other caves are kept 
at the Palestine Archaeological Huseum of Jerusalem, Jordan, in order 
to facilitate the classification of fragments and the study of them by 
a group of international, interconfessional scholars. Only caves 1 
and 11 have provided relatively complete manuscripts . 2 The largest 
1The following publications present the most complete narratives 
of the discovery and disposition of the documents . Each supplements 
the others since each of the authors participated in the finding , 
acquisition, preparation, or translation of the manuscripts : J . M. 
Allegro , The Dead Sea Scrolls (Baltimore , -~ . : Penguin Books , Inc . , 
1959); M. Burrows , The Dead Sea Scrolls , and ~~reLight on the Dead Sea 
Scrolls ; Cross , The Ancient Library of Qum.ran and Modern Biblical 
Studies; Milik, Ten Years of Discovery in the Wilderness of Judaea; and 
Y. Yadin , The Hess age of the Scrolls . 
2An exception may be the so-called "Copper Scroll 11 found in cave 3. 
It contains a listing of treasures--gold, silver, and other precious 
stuff--and possibly reflects traditional ideas of national or Temple 
treasures of Israel, popularly believed buried in Palestine . Although 
interesting from other points of view, this document is not useful for 
the purpose of this dissertation. 
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find , as previously indicated, was made in the floor levels of cave 4. 
Here thousands of fragments were found ; the fragments which have been 
identified to date represent nearly 600 manuscripts . 
The Nature of the Literature 
Every book of the canonical writings of the Hebrew scriptures 
has been found and identified from the eleven cave manuscript deposits 
with the exception of the book of Esther. Many of the books included 
in the category of deutero-canonical and pseudepigraphical works which 
were composed between 200 B. C. and A.D. 50 have been discovered. 
The histories of the Haccabees are excepted . Their pro-Maccabean tenor 
is presumably thought to have offended the members of the Qumran sect . 
A third category of discovered manuscripts includes those which are 
to be understood as the unique 11 Qumran literature . 11 They provide a 
comprehension of the community, its self- conscious existence , and its 
literary activity. 
Most often represented among Biblical books , indicating the 
preferences and interests of the Qumran covenanters , are several copies 
of the Pentateuchal books (fourteen manuscripts of Deuteronomy alone), 
the prophets Isaiah , Jeremiah, Ezekiel , and the Twelve, Psalms and 
Daniel . The group of apocryphal and pseudepigraphic works includes 
Tobit , the Epistle of Jeremy , Jubilees , and an Apocalypse of Jubilees , 
Ecclesiasticus , Psalms of Joshua , Testaments of Levi and Naphtali (in 
longer recensions than heretofore possessed), Enoch (minus the 11Simili-
tudes11) , new apocryphal Daniel material, and a pseudo-Jeremiah. 
The unique Qumran community literature which is the product of 
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their acti vity includes the Rule of the Community (often called the 
Manual of Discipline); the Rule of the Congregation; a collection of 
Benedictions for blessing the congregation, priests , and royal Messiah; 
the Covenant of Damascus (also designated The Zadokite Documents) , 
which gives rules and exhortations for the covenanters of Damascus 
(this work had been available since the end of the last century in 
two recensions that were found in Cairo, Egypt , in the year 1896); 
the Thanksgiving Rymns; the Eschatological War (sometimes called The 
War of the Children of Light Against the Children of Darkness); a 
Genesis Apocryphon , extra-biblical sectarian traditions about the 
patriarchs; a Description of the Heaverily Jerusalem and an Apocalypse 
of the New Jerusalem; Testimonia, a listing of biblical passages and 
prophecies relating to chief figures expected in the last days, and a 
commentar,y of messianic character on a Florilegium of biblical texts; 
Mismar St , "Courses" for priests ' service; the Copper Rolls , lists of 
hidden treasures; a number of "commentaries" (pe~arim) on Biblical 
texts from Habakkuk, Micah, Zephaniah, Isaiah, Nahum, Hosea, and Psalms . 
Only one copy of each "commentary" has been found and all date from 
the latter years of the community existence . They may be autographs . 
Liturgies , prayers , hymns , blessings , wisdom, and halakic material 
are also included among the fragments of manuscripts. Several documents 
were written in cryptic scripts, but they have yi.elded nothing signif-
icant for enlarging one ' s understanding of the Qumran community, its 
doctrine and history. Two texts in code-alphabets are described thus: 
110ne document contains astronomical observations related to the 
astr onomical section of Enoch (Part III); another is named the 
' Exposition (midrasJ of the Book of Moses 1 . nl Certain works speak 
of the zodiac signs , the calculation of feast days , and the times 
of the year for rotations of priestly service. Very few targumin 
have been found in the Qumran library as perhaps they v-rere not needed 
by the Qumran sectaries . A notable discovery in cave 11 has been a 
"" Targum of Job , representlllg one of the earliest targumin to be written. 
It is obvious that the Qumran community was a highly literate 
group . In the production of the hundreds of documents , both Biblical 
and non_.Biblical , during a span of more than two hundred years , but 
with the greatest activity between 100-30 B. C. and A.D. 40-70 , the 
scripts amployed have been classified as archaic Hebrew (from 250 
to 150 B. C. ) , 11 Hasmonean 11 Hebre<..r (from 150 to 30 B. C. ) , and 11 Herodian 11 
Hebrew (from 30 B. C. to A.D. 70) ; also employed were Aramaic , Greek , 
and cryptic s cripts . 2 The orthography of the scrolls varies consid-
erably although certain ones show an affinity to Sa.'llaritan writing 
and in them the laryngeals are interchangeable. The scrolls were 
normally made from animal hi des and the writing vras done on the hairy 
side of the leather. Parallel lines were ruled horizontally and the 
letter s hung , as it w·ere , from them. Vertical lines vrere used to 
lcross , The Ancient Library of Qumran and Hodern Biblical 
Studies, p . 36 . 
2For a discussion of the classifications of the manuscripts 
and s cripts, see F. M. Cross , Jr., "The Development of the Jewish 
Scripts , " The Bible and The Ancient lilear East , ed . G. E. \fright 
(New York: Doubleday & Co ., Inc ., 1961) , pp . 133- 202 . 
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separate the columns or "pages" from each other and margins were 
observed at the top, the bottom, and the sides of the columns. 
Punctuation was not employed but chapters were marked off by spacing 
between the end of one and the beginning of another . On the whole , 
the ~nriters were proficient in their task. Errors occurred, of 
course , but there is often plain evidence of a system of correcting 
mistakes . All this is indisputable evidence that a primary activity 
of the Qumran sectaries while in the wilderness was the production 
of numerous documents of a religious nature, and that a number of the 
community members were highly literate. 
The literature peculiar to the Qumran covenanters is distinctly 
sectarian and apocalyptic . It describes and sets forth the discipline 
of a self-conscious and self- sufficient community that originated and 
continued through the conviction that it was the community of the new 
covenant which God had called and established for the last days, and 
which had to separate itself scrupulously from normal Judaism in order 
to anticipate within itself and to find consummated through and for 
itself the age to come . The literature is infused with priestly con-
sciousness of religious holiness and , therefore, interprets communal 
life in t erms of rigorous study and heightened observance of Mosaic 
legislation. The radical eschatology expressed in the literature 
accounts for the tension that the doctrine and exegesis sustains between 
the holy community and the world of the devil , darkness, and sin. 
It is evident that the unique Qumran literary works were molded 
by a common tradition. They disclose a common set of beliefs , a common 
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terminology , and the calendrical and priestly interests of a group 
that maintained an eschatologically oriented existence for some two 
centuries . The community understanding of Biblical works, as recorded 
in its commentaries, manifests the belief that prophecy is eschatolog-
ical, that it refers to the Qumran covenant community and its history, 
and that the contemporary events of its history are those predicted 
by the anointed prophets . This Qumran exegesis 11 • • • was necessarily 
pneumatic, based on the gift of special eschatological 'lmo,.;ledge.' 
The secrets of the prophets had to be dis covered by inspired inter-
preters . nl Such inspired men were the authors of the Qumran literature. 
Pr~nary Documents Relevant 
to this Study 
The primary documents which are relevant for an investigation 
of the idea of man in Qumran literature are obviously those sectarian 
and apocalyptic works that are peculiar to the eschatological community. 
All Biblical books are immediately excluded as primary sources even 
though from them one traces the roots of the idea of man as the Qumran 
covenanters conceived it . Certain of the works in the categories of 
apocrypha and pseudepigrapha may serve as sources of the ideas of 
the Qumran community since it is probable that some of them were 
produced by the covenanters , but other documents of this category 
can at best serve only as secondary material . 
1ost important are those works that are peculiarly the products 
lcross , The .Ancient Library of Qumran and Hodern Biblical 
Studies , p . 83 . 
of the community and its self- consciousness . The list must include 
t be Rule of t he Cornmunity, the Rule of the Congregation , the Benedic-
tions , and the Covenant of Damascus , all of which were probably com-
posed during the Hasmonean period of Israel's history; during the 
Herodian era and later probably were written the Habakkuk Commentary , 
the Thanksgiving ijymns , the Eschatological War , the Genesis APOCFY-
phon , and the Commentary on Psalm 37 . These , as '\vell as the Book of' 
Jubilees , will be t he sources analyzed for determining t he idea of 
man in Qumran literature. l The analysis may be supplemented by 
secondary sources previously listed and by relevant comparative 
passages from works of Philo Judaeus , Flavius Josephus , and Pliny 
the Elder. These three classical writers present a report on the 
life and beliefs of a Judaean sect of Essenes that strikingly resem-
bled the Qumran community in numerous details and in overall pattern. 
l.rhe Book of Jubilees is in a class by itself . The popularity 
of it is evidenced by the apparent authority of it for the dating of 
the community celebration of cultic festivals . The common thought and 
terminology of it with numerous other Qumran documents suggest that 
the authorship of it took place within the environment of t he sectarian 
movement during the early days of the history of it . 
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THE IDEA OF MAN IN QUMRAN LITERATURE 
Preliminar.y Observations 
What is man that thou art mindful of him, 
and the son of man that thou dost care 
for him? (Psalm 8:4) 
What then is the son of man among thy 
wondrous works? (lQS 11:21) 
The idea of man in Qumran texts may be characterized as being 
in the mood of piety and apocalyptic eschatology. This is to say 
that, in general, the authors of Qumran literature, like writers of 
devotional and apocalyptic material, assess man at a lower estimate 
than do authors of legal or prophetic scriptures. The poetic question 
quoted from Psalm 8 suggests a devotional mood which corresponds to 
the idea of man expressed in the pious poem that concludes the Rule 
of the Community (11: 21) • Man 1 s measure compared to the marvels of 
God's orderly creation is hardly noteworthy, whether in physical power 
or in moral perfection. The emphasis thus falls on man's weakness, 
earthly origin, finitude, moral laxity, and failure. Measured against 
God, the poet wrote that man is "like a grasshopper11 (Isaiah 40:22). 
This simile reflects a common mood of pious thought and is particularly 
1 found as a frequent attitude of religious poetry. The assumption 
!the reader is urged to note the following canonical passages 
which, selected from a larger number, surely influenced Qumran authors 
in formalizing their idea of man and expressions of piety: Job 13:28-
14:12, 15:14-16, 30:8; Psalms 15:4,5, 59:13, 73:22, 90:7-10; Amos 2:13f., 
4:12f.; Isaiah 2:11, 6:1-5, 29:16, 40:6-8; Jeremiah 4:23ff., 18:6, et al. 
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behind this mood, of course , is that neither man nor even the whole 
creation is an end in itself and the ultimate reason for the existence 
of any or all creatures is in God alone , the source, the sustainer , 
the ruler , and the disposer of creation. 
One must never think that the "anthropology" of the Qumran 
literature is scientific or S,Ystematic . It is ambiguous for it is 
a religious "anthropology" which is governed by the particular reli-
gion of the Ol d Testament people of God and which has been developed 
according to the eschatological , apocalyptic thought-force of the 
Qumran writers . On the whole , Qumran authors , like Old Testament 
writers , show that they are interested not in man, i.e ., man-in-him-
self and his constitution, but in God and in man ' s relationship with 
God. When measuring man against God, it is immediately apparent that 
every man is weak , sinful , and unclean unless the Creator has chosen 
to grant him a spirit of power , righteousness , and holiness . There 
can thus be no praise for man in himself; praise belongs to God. 
While some of the texts of Qumran, especially the hymnic documents , 
praise God obliquely by debasing man, it is perhaps closer to the 
true spirit of the whole body of texts to say that in their emphasis 
and magnification of man ' s creatureliness and error they seek to 
eliminate any basis for man ' s pride in his own powers and achievements , 
for such pride easily may lead man , in his thoughts , intentions, and 
deeds , away from the glorification of God . As God is so exalted , so 
transcendent , and his sovereignty so emphasized , it becomes more and 
more difficult to speak well of man who is obviously a finite creature 
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before the infinite Creator . One sees in the following poem that a 
basic thought and purpose underlying and governing Qumran texts is 
the praise of God, the glorification of his might and mercy. 
Thou didst put praises into my mouth 
And hymns on my tongue , 
And didst circumcise my lips • • • 
That I might sing about thy mercy, 
That about thy might I may meditate all the day, 
And ever bless thy name: 
And I will tell of thy glory 
Among the sons of men , 
And in the abundance of thy goodness 
My soul shall delight • • • (lQH ll: 5-7) 
If praise was a basic purpose behind the existence of the 
Qumran COllllllunity, then God called it into being to demonstrate his 
ovm glory of power and mercy, and ordained the community to proclaim 
his glory. The community members were not elected as "sons of light 
and righteousness" for their own sakes--man is not an end in himself , 
nor can he presume to influence the divine will for his own purposes--
but because God, in choosing some to proclaim him while rejecting 
others , increasingly manifests his porner and judgment. No part of 
mankind deserves God 1 s favor . All are guilty . Yet the refined 
righteous have been ordained to show God ' s benefaction, as also the 
judgment of the wicked has been made to show the power of his wrath 
against ungodliness : 
Thy favor saves my life 
For my steps are from thee . 
And from thee they strive against my life 
That thou mayest be glorified 
By judgment on the wicked, 
And to show thy power 
Against the sons of men through me • • • 
(lQH 2:24, 25) 
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All them that hate thee 
Hast thou ordained , 
To smite them with great judgments 
In the eyes of all thy creatures, 
That they may be a sign 
And a wonder forever, 
So that all might know thy glory 
And thy great might • • • (lQH 15:19,20) 
Despite its arbitrary character of judgment, life is not 
hopeless, for God ' s mercy is plenteous and he does elect some men 
as the Qumran texts witness . The author of one of the Thanksgiving 
~ was saved from sinfulness and despair by the knowledge that 
God cared for him: 
When I remembered the strength of thy hand 
And the multitude of thy mercies , 
I arose , yea, I stood up, 
And my spirit got strength in its stand 
before affliction • • • (lQH 4:36) 
That all creatures know 
Of the power of his might 
And the multitude of his mercies 
To all sons of his good pleasure (lQH 4:32,33) 
Because of the Qumran poets' extreme concentration an God's 
absolutely sovereign power , his perfect justice, his unchanging will, 
and his free, unconditional mercy, it is no surprise that man's 
abilities and achievements are overshadowed. No man measures up to 
the stature of his creator; he cannot . The following lines from two 
Qumran psalms emphasize this fact: 
Yet I, dust and ashes, what can I plan 
Unless thou allow it? ••• 
Apart from thee nothing is made, 
And nothing is known without thy will • • • 
Who can, in all thy great wondrous works, 
Stand before thy glory? 
What is he who returns to his dust 1 
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For he keeps strength only by thy glory . 
Thou hast made all things . (lQH 10:5-12) 
Truly, no man is innocent if thou judgest him. 
How can he prove righteous in a dispute with thee? 
One man may prove more righteous than another man, 
One may be more wise than his fello1vman , 
Or one flesh more honored than another flesh , 
Or one spirit stronger than another spirit , 
But there is none with strength like thy power , 
And there is no equal to thy honor , 
.And no measure to thy wisdom • • • (lQH 9:15-22) 
It is clear that the Qmnran authors granted the absoluteness 
of God . For them, he alone was good , the creator , and the determiner 
of his creation; he bestowed mercy as he alone chose; his actions 
n~ifested his glory , power, and wisdom. They therefore ackn~wledged 
that the imperfections in his creatures were a part of his design also . 
Hm·•ever , if God had determined that evil and agents of evil should be 
a part of creation , then he must also have prepared an end to them, 
for the sectarians believed that rival error and perverse spirits could 
not be a part of his final creation purpose . It was evident to the Qumran 
community that at some time God would eliminate evil and evil-doers . 
\ihen that time should come it would be the last days of the era of 
history which they knew. The end-time was God 1 s doing just as their 
present age had been prepared by him. Men could only wait for God's 
day when suffering and evil works would be finished . It vrould be a 
time of catastrophe for those who had not beforehand been granted 
mercy for salvation by God . He was able to create , to destroy, and 
to save. Men could not hasten the end-time nor were they able to 
prevent it . By themselves they could not overcome the dominion of 
evil. God's power must do it. For the moment, they were unable by 
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themselves to withstand the temptations of evil unless God ' s grace 
remained with them, constraining and guiding . But those who were 
intended for final salvation could live through any ordeals of the 
last days by the power of God's mercy if they affirmed their relation-
ship of covenant-election to him and trusted him who would for give 
their creaturely moral and physical weaknesses . The work of his 
elect was to keep constant meditation on the divine law and revela-
tion and strictly to follow the way God prescribed for life . 
Psychology of Man: Flesh, Soul, Spirit 
In the Rule of the Community there is a passage which posits 
a basic belief of the Qumran community: God, maker of all , made man 
to have dominion over all the world . Man is the most important crea-
ture and he is given the capacit y to rule all others . 11From the God 
of knmdedge is all that is and all that is to be • • He created 
man to have dominion over the world" (lQS 3:15 ,17) . Because of 
creation, God, who designed all , had complete rule of all , and the 
sole right to demand that all exist according to his will . The 
creator-created relationship between God and man was therefore 
absolute and it could not be changed. 
Man ' s creatureliness is emphasized by the texts that affirm 
that God formed him from two elements of creation , earth (dust or 
clay) and water. "I am a figment of clay kneaded with water" (lQH 
1 : 21) ; 11a thing formed of clay ••• a thing kneaded with water" 
(lQH 3:22); "what is man , since he is of earth, a morsel of clay, 
whose return is to the dust • • • and I , dust and ashes • • • 11 
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(lQH l0 :3ff. ) ; and 11what then is the son of man among thy marvelous 
works ; what shall one born of woman be counted before thee? • . . 
he is kneaded with dust and the food of worms is his portion; molded 
of a bit of clay and his desire is for the dust" (lQS ll: 20ff . ) . It 
is this dust and water , which God mixed together, as the account 
suggests in Genesis 2:?f ., that constitutes man 1 s flesh . Man is flesh , 
but as he is living flesh , he is also soul. 11Soul" is normally under-
stood as the correlative of "flesh11 unless "flesh" is used technically 
to imply evil . l At times , soul is synonymous with spirit in the sense 
of 11spirit of life" which animates flesh or the body. The common 
occurrence of the "\vOrd "soul" in the Qumran literature corresponds to 
the understanding of this element of man according to usual canonical 
usage . From a general , common sense point of view , without precise 
distinctions , man is described as "flesh , 11 or as "soul, 11 or as "spirit. 11 
Although there is no monistic view of man to be found in Qmm~an litera-
ture , nevertheless , the distinctions between a dichotomistic (flesh 
and soul) or a trichotomistic (flesh, soul , and spirit) idea of man 
are fluid . There is , h~~ever , a sense of differentiation between t he 
elements of man 1 s constitution so that "flesh" is considered lcn.;est 
in glory while 11spirit 11 is highest . 2 
In the following selections , 11flesh 11 signifies the fact of 
tangible beingness: 11the flesh of whole burnt offerings 11 (lQS 9:4); 
lsee pp. ?0- 78 for a discussion of the evil connotation of 
"flesh. " 
2cf . p . 23 , chap . ii . 
62 
"the flesh of his flesh" (CD 7 :1 , 8 : 6) ; "the company of flesh 11 (lQS 
11:7). This last phrase , from the closing hymn of the Rule of the 
Communitx designates mankind in general , as does the phrase found 
two lines later in the same hymn : "the company of erring flesh, 11 
along with these clauses from the Covenant of Damascus: "for he has 
an indictment on all flesh" (1 :2 ); "all flesh that was on the dry 
land expired" (2:20) ; and from the Esgbatolo~ica1 War scroll : "exalt 
among the angels the authority of Michael and the dominion of Israel 
over all flesh" (lcy.t 17:8) . "Flesh" is thus a synonym for "man, 11 
or "human being , " as is also evident in the hymn: "one may be wiser 
than another or one flesh more honored than another" (lQH 9:15) . 
"Flesh" thus means the whole man in the natural state. It also 
signifies a man ' s body: "his flesh shall be purified" (lQS 3:9) , 
and "then God will refine by his truth • • • and purify the frame 
of man, consuming every spirit of error from his flesh and cleansing 
him with a spirit of holiness 11 (lQS 4 : 21) . "Frame of man" and "his 
flesh" both refer to a man 1 s body. 
A peculiar use of flesh is found in the interesting phrase 
"body of flesh" in the Habakkuk Commentary (9:2) . This phrase is also 
used in Sirach (23:16) , Enoch (102 :5) , and the New Testament epistle 
to the Colossians (1 : 22 , 2:11) .1 In the Habakkuk CommentarY, this 
phrase means the physical body of a man and K. G. Kulm says that the 
expression with this meaning is common in Judaism although he cites 
Lrbe expression, "body of flesh," as found in this New Testa-
ment work , connotes sinfulness and evil , especially in Col . 2:11. 
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no e.xamples . 1 There is no evidence that "body of flesh" is contrasted 
with a "body of spirit, 11 that is , a spiritual body . 
The expression "flesh of his fiesh" (! e , er bes'a r o lllel). 1 XW) 
(CD 7:1, 8 :6) means blood relative , a brother or near of kin. 2 It may 
refer in Qumran usage to those who are bound by the covenant relation-
ship in the Qumran community . 
"Flesh" also signifies man ' s physical weakness , and , as will 
be seen , his moral weakness . Man is weak because he is flesh . The 
weakness , lowliness , mortality of flesh is indicated by the use of 
"worms" parallel to "flesh" in the hymn of the Rule of the Community: 
"But I belong to wicked mankind , to the company of erring flesh • • • 
make me belong to the company of worms" (lQS ll :7ff.) . Two other 
poetic selections speak of the weakness of man in the figure of the 
worm: "this worm which is man" (lQH 11: 12) and "the worm of men" 
(lQH 6 :34) . Per haps one of the plainest statements of man ' s weakness 
and lowliness , his lack of understanding and justice, is the poetic 
passage that follows : 
As for me , thou hast taken me from dust, 
I am fashioned from clay, 
As from a fountain of shame and source of impurity, 
A heap of dust, a thing kneaded with water 
• • • a dwelling of shadows , 
1K. G. Kuhn, "New Light on Temptation, Sin , and Flesh in the New 
Testament , " The Scrolls and the New Testament , ed . K. Stendahl (New 
York: Harper & Bros ., 19.57) , p . 107 . 
211Flesh of his flesh" occurs twice in the canon, Lev . 18:6, 2.5: 
49 , and both are a part of the Holiness Code. It is conjectured that 
the same expression lies behind three other passages in the same Code : 
Lev . 20: 19, 21:2 , and 18 :17 • Outside the Holiness Code there is one 
other passage where "flesh of his flesh" may underlie the present text , 
that is , Num. 27 :11. 
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And to return to the dust is the law 
Of the creature of clay at the moment of death 
• • • in the dust from whence he was taken . 
How then should dust reply • •• (t o its creator?) 
How understand his works? 
How stand before the one who reproaches? 
•• • the holy (angels and the spirits) eternal, 
The receptacles of glory and the source of 
knowledge and power, 
Even thy glory they cannot tell 
Nor stand up before thy anger 
Nor reply to thy repr oach . 
For thou art just and none can stand against thee . 
How then can he stand who returns to his dust? 
(lQH 12: 24-32) 
One other hymn portion is relevant since it shows that "flesh , 11 
11 soul , " 11 spirit , " "heart , 11 11 strength , " and "potency, 11 used in parallel-
ism, refer to self and also serve as substitutes for the personal pro-
noun: 
• •• within me like those who go down into Sheol, 
And my spirit is sunk low amid the dead; 
T~ ~ life draws near the pit 
And~ soul faints . 
Day and night there is no rest. 
There breaks forth , as it were, fire; 
Shut up in my bones 
Its flame is devouring to the depths, 
Destroying strength continually, 
And exhausting flesh every moment . 
Now destroying arrows fly about 
And my soul is utterly depressed, 
While strength has ceased from my body, 
And my heart flows like water , 
And my flesh melts like wax, 
And the vigor of my loins is turned to nought . 
(lQH 8:28ff . ) 
This passage is sheer poetic repetition of one thought that may be 
prosaically translated , 11I am brought low completely. 11 
In other poems it is evident that "soul" may be taken as a 
synonym for the personal pronoun, the collective 11man," or the common 
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noun "person. 11 
Thou hast delivered the soul of the afflicted 
From the den of lions • 
Lest they tear the soul of the afflicted 
• • • thou hast restored a sto~ soul to calm 
And the soul of the poor thou hast delivered 
Like •• • prey from the p~~er of lions. 
(l QH 5:13,14,18,19) 
Since lions are the instruments of terror and destruction, one might 
expect that "flesh" rather than "soul" would be a more appropriate 
choice of words .1 However, as "lions" stand for one's enemies, so 
"soul" stands for the total , mortal man, the whole finite person . 
The same meaning for soul is naturally inferred in the following: 
"and they made my soul like a ship in the depths • •• and like a 
fortified city" (lQ.H 3:6); 11thou hast upheld my soul by the strength-
ening of loins and the fortifying of powers" (lQH 2:8); "for in the 
distress of my soul thou hast not forsaken me" (lQH 5:12) ; 11my eyes 
are dimmed because of vexation and my soul weakened by the bitter-
ness of the day" (lQH 5 :34) ; "I thank thee, 0 Lord , because thou 
hast redeemed my soul from the pit , from Sheol-Abaddon." (lQH 3:19f . ) 
MY soul took hold of tny covenant • • • 
They had hidden traps set for my soul • 
I thank thee , 0 Lord, because thine eye 
Watches over my soul; 
Thou hast rescued me from the jealousy 
Of the interpreters of lies; 
From the congregation of those who seek 
smooth things 
Thou hast redeemed the soul of the poor 
1
so one might expect "flesh" for "soul" in the following: "Let 
no man defile his soul by eating of any unclean, creeping being" (CD 
12:11) . "Soul , " of course, includes one's flesh; it means 11self . 11 
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Thou hast redeemed my soul from the hand 
of the mighty. (lQH 2:29-35) 
The personal pronoun may be substituted in the above passages 
for nsoul" and the sense is clear and unchanged. Likewise. one notes 
that "spirit " may be at times interchanged .. n.th 11 soul11 or even "flesh, 11 
for it often means 11man, 11 individually or collectively, or it takes 
on the function of the personal pronoun. or it may refer to man's 
character qualities. "The spirit of man which thou hast created in 
the world" (lQH 1:15) means man's vitality and is synonymous with 
11 sou1.. 11 "Thou hast strengthened the spirit of man in the face of 
difficulties and afflictions" (lQH 1:32) means that 11man 1 s power , 11 
"his courage, 11 or his 11 soul 11 is strengthened against trouble. ''Spirit" 
with the sense of personal pronoun or "person" is seen again: "I have 
been a zealous spirit against all who seek smooth things" (lQH 2:15), 
or "they scheme to make my spirit stumble" (lQH 5:36). Here one may 
also replace "soul" or "flesh" for 11spirit 11 and the meaning of the 
passages is the same. 
In the Qumran documents, the word "spirit" (Till ) is used 
frequently. It is perhaps the most common and yet distinctive single 
word of the texts. While "spirit" denotes an element of man, occa-
sionally synonymous with "soul," rarely with "flesh"; while it serves 
as personal pronoun or replaces common nouns like "person, 11 nman, 11 
or 11life"; most often it refers to a specially, divinely best~1ed 
energy that is able to produce a certain quality of human character, 
vice or virtue, temperament , inclination, ability, power, intention, 
disposition, motive, or attainment. Spirit is always the bearer of 
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these qualities , not a particular quality in itself. It also 
signifies abstractions or personifications and is used adjectively 
as, for example, "spirit of wisdom. 11 "Spirit" may additionally 
denote angels , demons, and personalized forces or powers . Random 
general examples of such abstractions , motives , dispositions, or 
abilities are: "spirit of humility, " "spirit of knowledge, 11 "spirit 
of apostasy, " "spirit of fornication , 11 "spirit of '\-ti.ckedness" ; 
"spirit of the tongue," (that is , ability to praise) and "spirits 
of truth , error; light , darkness ; holiness , pollution" (that is , 
personifications of abstractions) • One also finds "wickedness of 
spirit , " and "uprightness or humility of spirit . " 
Disposition or quality of character is expressed as "I w:i.ll 
not be envious with a godless spirit" (lQS 10:18); virtue , inclination, 
knowledge , holiness , or character attainment are implied by "each man, 
according to his spirit , shall be judged in the holy council" (CD 20: 
24, manuscript B); "it is for the instructor to give understanding 
and teaching to all sons of light according to their various kinds 
of spirits" (lQS 3:13f. ) ; "the priests shall pass first in order 
according to their spirits one after the other" (lQS 2:20); "and they 
shall have an examination of their spirits and their actions year by 
year" (lQS 5:24) . "Spirit" connotes self , will , inclination: "the 
man whose spirit wavers from the order of the community so as to be 
unfaithful to the truth ••• any man in the body of the community 
for ten years whose spirit turns back • • • and goes out • • • to 
walk in the stubborness of his heart" (1QS 7:19-23) . 
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Among the hymn fragments is an unusual expression: "Yet how 
can a spirit of flesh understand all these things?" (lQH 13:15). 
This does not mean that "flesh" has its own peculiar kind of "spirit" 
but rather is an expression of contrast with God's spirit, and the 
sentence might idiomatically be translated, "How can a mere man under-
stand all these things7 11 , that is, things only heaven can comprehend. 
"Spirit of flesh" or fleshly spirit indicates man's insignificance 
before God and angels, man's frailty and li.m:ited understanding, while 
it also implies error and perversity although the latter implication 
is, in a manner of speaking, more by-product than inherent quality. 
Thus it can be said that man is ruled by a perverse spirit (lQH 1: 
22; 1):16). 
It should be clear that in the Qumran documents it is God who 
bestows the appropriate spirit or spirits to men according to their 
lots in life. "Spirit ••• is thus best defined as the vehicle of 
determination, or as the carrier of divinely ordained characteristics 
ul 
. . . . It may mean the man himself who receives the character 
traits. That there are gradations and diversities of spirit, or 
various kinds of spirits bestowed on men, must be assumed since the 
members of the Qumran connnuni ty were instructed and examined in order 
to determine their "spirit" or "spirits," according to which they were 
assigned appropriate positions in the ranks of the community. The 
annual examinations of men's spirits make plain the thought that one's 
1J. Licht, "The Doctrine of the Thanksgiving Scroll, n. II 
Israel Exploration Journal, VI, No. 2, p. 91. 
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spiritual position was not considered a permanent determination or 
attainment . It has been reported that one of the manuscript frag-
ments from a Qumran cave describes the characteristics of people 
born under various zodiac signs and the proportion of those who 
share in the realms of the spirits of light or of darlmess . This , 
too, may imply differing gradations in life and abilities , according 
to a man ' s portion of the spirits of light or of darkness . 
11Spirit 11 also is used of angels or demons in many texts as 
the following examples demonstrate : 11to enter in union w:lth the 
comp~ of the sons of heaven ; thou hast fixed man ' s destiny forever 
with the spirits of knowledge 11 (lQH 3: 23) ; 11to stand in service before 
thee together with the eternal host of the spirits" (lQH 11:14); 
"Belial and all the hosts of his spirits" (lQM 13:2); 11the host of 
angels are with our forces and the warrior of war is in our congrega-
tion and the host of his spirits" (lQJ-1: 12:8); "the spirits of his 
party are angels of corruption" (lQM 13 :12) . These 11 spirits 11 have 
the function either of praising God or of showing his glorious power 
in just judgments against them. Toward men, the functions of a good 
spirit are both negative and positive : to cleanse from impurities , 
and to instruct and to ennoble men according to God 1 s holy truth. 
The vile , evil spirit , Belial, and his host of spirits , lead men into 
whoredom, avarice , and ritual pollution (CD 4 :13ff . ) . 
Special Connotations of "Flesh 11 
There is no evidence in the extant Qumran literature to 
indicate that special connotations are intended for "soul" different 
70 
from those already evident in the canonical documents . But in the 
case of "flesh," one finds that some special , technical , and theo-
logical significations may be intended by Qumran poets . To be sure , 
these connotations are prefigured in canonical literature , especially 
wisdom and psalm texts , but they are not dominant. "Flesh 11 often 
suggests a sense of evil , the realm of darkness and uncleanness in 
Qumran poems . In the prose writings , 11 flesh 11 normally maintains 
the non-moral meanings of creatureliness and its connotations . 1 
It has been pointed out that flesh may signify man 1 s physical 
weakness and frailty; it must be added that also it may signity his 
moral weaknesses, his inherent inclinations toward error and per-
versity. "Flesh means humanity without the ennobling gift of divine 
grace . 112 But "flesh" is not to be understood as identical with error 
and evil; it primarily signifies "man" and in man there is error and 
evil . 
As for me • • • a creature of clay 
and kneaded with water , 
From a fountain of shame and source 
of impurity, 
And a structure of sin , a spirit of error 
and perversity, 
Without true understanding and terrified 
by righteous judgments • (lQH 1: 2lf • ) 
Who that is flesh is like thee? 
What is a creature of clay to magnify wonders? 
He is in iniquity from the womb, 
\i. D. Davies , "Paul and the Dead Sea Scrolls: Flesh and 
Spirit, 11 The Scrolls and the New Testament, ed. K. Stendahl (New York: 
Harper & Bros ., 1957) , p . 164. 
2 
Licht , Israel Exploration Journal , VI , No . 1 , p . 11. 
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And to old age guilty of treachery. 
I know that righteousness does not belong 
to man, 
Nor perfection of way to the son of man. 
To God Most High belong all works of 
righteousness; 
The way of man is not established except 
by the spirit 
Which God fashioned for him, to make 
perfect the way 
Of the sons of man that all his creatures 
may know 
The might of his power and the greatness 
of his mercy 
To all the sons of his good pleasure. 
(lQH 4:29-33) 
Thine, 0 God of knowledge, is all 
righteousness, the secret of truth, 
But to the sons of man belong the service 
of iniquity and the works of error. 
(lQH 1:27) 
Human depravity is real because perfection and righteousness can be 
attributed only to God; not even the whole of creation equals him 
in any way. One is reminded of the similar mood to be found in 
Job 15:14-16: 
What is man, that he can be clean? 
Or he who is born of a woman, that he 
can be righteous? 
Behold, God puts no trust in his holy ones, 
And the heavens are not clean in his sight; 
How much less one who is abominable and corrupt, 
Man who drinks iniquity like water 1 
Flesh is the natural weakness of a man 1 s inclinations by which 
he is less than what he ought to be according to God 1 s law, God 1 s 
pattern of intention in creation; flesh is the natural imperfection 
of man which is always manifest when he is measured against God. 
Nevertheless, to be 11in the flesh" does not equal "to be depraved." 
If 11man 11 is depraved, it is just as much depravity of his spirit and 
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soul as of his fiesh . Furthermore , not only £E:!!. the flesh be cleansed. 
by God ' s spirit of truth but that it will be purified becomes the 
hopeful assumption of Qumran poets . In most cases, it is apparent 
that 11flesh 11 does not of itself imply evil so that error, wickedness, 
perversit;y, sin , or iniquity must qualify it. Yet it is true that 
fiesh and evil are often so closely associated that flesh "seems to 
denote the morally lower nature of man. 111 Nevertheless, 11flesh 11 does 
not denote "evil" and its evil connotations are only to be associated 
with this present age of wickedness . One must remember that whatever 
evil connotation "fleshn bears , it is a religious-eschatological 
connotation. The ultimate nature of flesh in itself is not and ought 
not to imply evil although it may so now appear while evil has rule 
over the world; but this will not be true in the age to come . The 
final purpose of God rega.rding man is thus suggested in the follow"'ing 
selection: 
I thank thee • • • thou hast delivered :my soul 
From • • • Sheol-Abaddon • • • 
There is hope for him 
Whom thou hast formed from the dust 
For the eternal assembly ••• 
Among the hosts • • • of the sons of heaven . 
(lQH 3:19-23) 
One also notes that there is no contempt of the material 
world of God ' s creation expressed in Qumran literature. The documents 
describe the wonder of the mystery of creation and acknowledge that 
the creation is worthy of praise for it evidences divine power and 
ordering, and most especially so when it is compared to man ' s frailty 
1Davies , The Scrolls and the New Testament , p . 161. 
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• 
and disorder. It is patent that to say man is destined by God to 
have dominion over the world is also to imply a positive attitude 
toward the material creation. Any opposition to the world by Qumran 
authors is opposition to men who have polluted it by following wicked 
ways of the spirit of darkness. Finally, one finds among Qumran texts 
an elaboration of Genesis stories , the so-called Genesis Apocryphon, 
in which there is an extensive paragraph devoted to a vivid descrip-
tion of the fleshly beauty and sexual appeal of Sarah, wife of Abra-
r.am. Not all of the community of Qumran looked upon "flesh" in 
disdain. 
In certain sections of Qumran literature "flesh" contrasts to 
knowledge, truth, holiness, and perfection. As has been seen in the 
passage from the Thanksgiving H.ymns (lQH 4:29-33: see pp. 71,72 
aboveh,man as "flesh" is weak and base and he can do nothing righteous 
unless God give him the spirit to make his way perfect . This is one 
of the few places in which one might understand a contrast between 
11spirit" and "flesh" as a type of dualism. However, the "spirit" 
which God grants a man \\rill be in his "flesh" in order to purify 
him, and, of course, it would purify his flesh. But if 11spirit 11 
cleanses "flesh," then "flesh" may connote moral baseness. There is 
abundant evidence of man 1 s yielding to evil temptation because of 
the weakness of the flesh; moreover, the flesh itself may provide 
the basis of many temptations to evil, and this ~~portant fact of 
the character of human existence was clearly recognized by the Qumran 
authors. Surely one of the reasons for the asceticisms of the 
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community reflected in Qumran writ ings was to curb fleshly weaknesses, 
the inclinations of flesh toward self-gratification, and a lazy 
carelessness toward observance of holy laws . 
From the Eschatological War scroll , one reads that the banner 
of one group of a hundred priests from the tribe of Levi shall be 
inscribed : "the fist of war falls from God on all flesh of evil11 
(lQ11 4:3). A similar expression is used in the Rule of the Community 
(lQS 11: 9) . In both cases , 11flesh of evil 11 means "evil men, 11 and 
refers to that portion of mankind who walk in darkness and perversion , 
contrary to God ' s statutes . This company of erring flesh is nat urally 
the opponent of the 11elect of God, 11 those men whom he has destined 
for salvation. Kuhn compares the Qumran expression 11 company of the 
flesh of evil11 with Paul ' s use of 11flesh 11 in Romans 7 .1 Although 
there are similarities between the two usages , basically no direct 
relationship can be affirmed because in the passage from his epistle , 
Paul identifies sin with flesh and righteousness with spirit . Such 
identifications are not made by the Qumran writers. 
It is true , indeed , that a man may belong to God 1 s elect but 
still remain a part of the company of flesh . The point is that as 
long as he lives on earth, he must inevitably be a part of the 
company of flesh. In the words of a member of 11the elect 11 one reads : 
And I belong to wicked mankind, 
To the company of the flesh of evil . 
My iniquities , my transgressions , my sin, 
1Kuhn , The Scrolls and the New Testament , p . 102. 
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Together with the rottenness of my heart 
(Make me) belong to the company of worms 
And to those who walk in darkness. (lQS ll:7-l0) 
One belongs to sinful mankind by nature of generation; he belongs 
to God's chosen community of the covenant while yet a man, in the 
flesh, since he is "elected." As "man, 11 one partakes of the 11flesh 
of evill'; as "elected man, 11 he is forgiven, cleansed, redeemed, and, 
by the strength of spirit .from God, able to stand within the elect, 
covenanted company of the righteous and of the holy angels. "Though 
I slip, the mercies of God will be my salvation ever; though I 
stumble in the iniquity o.f flesh, my vindication will be in the 
righteousness of God'' (lQS 11:11-12). "My eyes see ••• sound wis-
dom which is hidden from men, knowledge and prudent discretion ••• 
a source of righteousness and reservoir of strength, together with 
a spring of glory that are hidden from the compaey of flesh" (lQS 
11:6-7). While "flesh11 signifies "man" in both of the preceding 
quotations, in the latter it means man without righteous understanding, 
that is, sin.ful man. In the former, "flesh11 assumes a connotation of 
evil; however, "iniquity of flesh11 does not imply mere sexual immoral-
ity but refers to sin against God's perfection that results from the 
nature of flesh, its weakness and yielding to temptation. "Flesh" 
thus becomes the realm in which evil, primarily and essentially a 
spiritual power, works. But "flesh" can be cleansed by repentance, 
by atonement, by water, by God's grace, as has already been noted. 
Then it becomes a realm for the working of the spirit of truth. 
The subsequent passage from the Rule of the Community explains how 
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a man may be cleansed, how he may obtain atonement. It comes by the 
spirit of God ' s true counsel for the ways of man (that is, God ' s true 
law), or by the spirit of holiness united with God ' s truth, or by the 
spirit of uprightness and humility, or by the submission of one ' s soul 
to God ' s precepts accompanied with a water ritual. 
But in the spirit of God 1 s true counsel for the ways of man 
are all one ' s iniquities expiated so that he may look on the 
light of life ; yea , in the spirit of holiness united with his 
truth will he be cleansed from all his wickedness ; yea , in the 
spirit of uprightness and humility all his sin will be expiated; 
yea, in the submission of his soul to all God 1 s precepts will 
his flesh be cleansed by the spr inkling of waters ••• (lQS 3:6ff . ) 
other passages in the Rule of the Community declare that any man 
who refuses to enter the covenant has a stubborn heart , a soul that 
despises discipline, and such a man will not be cleansed or justified; 
but the selection just quoted , as well as the following , claim that if 
one takes on the right spirit , or submits his soul to God ' s ordinances , 
or is refined by God ' s truth, then he will be justified and the locus 
of the working of evil passions and spirit will be cleansed. 
God will refine by his truth all the works of man and purify 
the frame of man, consuming every spirit of error from his 
flesh and cleansing him with a holy spirit from all wicked 
deeds. (lQS 4:21) 
One may arrange the preceding passage in a schematic way: 
God 
his truth 
holy spirit 
fref~~s 1 
lPurifJ.esj 
consumes 
cleanses 
works of man frame of man 
spirit of error his flesh 
wicked deeds him 
It has now been shown that one cannot simply equate "f lesh 11 and 
"evil" in the Qumran literature nor can he even assume that 11flesh 11 
necessarily suggests distinctly immoral connotations . Furthermore , 
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there is no fundamental opposition between flesh and soul or flesh 
and spirit in the doctrine and theology of the Qumran documents; 
the dualism that is plainly taught is a universal , relative , spiritual 
dualism, and it will ultimately be abolished by God so that truth and 
righteousness alone prevail . The present opposition is thus between 
truth and error , justice and injustice , not flesh and spirit . There 
are not two parts of a man, one part good and the other part evil , 
but two parts of mankind, and the division is marked by truth and 
error. 
The Two Spirits and Predestination 
As has been observed , the connotation of evil that Uflesh" may 
bear must be understood in a religious- eschatological sense , that is , 
the true nature of flesh in itself is not evil nor ought it to imply 
evil except as it is naturally weak and imperfect and careless toward 
religious requirements . Flesh may now appear evil because the world 
is subject to the dominion of evil and temptation is strong , but in 
the age to come , when evil and temptation are removed and men cleansed 
by God ' s forgiveness , all flesh will manifest the original divine 
intention. In similar fashion , one describes the spiritual dualism 
of the Qumran community as religious- eschatological; therefore , it is 
a relative dualism, not a permanent, eternal opposition. Furthermore , 
"spirit" must be considered a neutral word, requiring qualifiers to 
determine whether good or evil , truth or error, holiness or pollution, 
light or darkness , present age or new age is intended regarding it. 
It is not enough to say that the dualism of Qumran literature 
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i s ethical for it involves more than ethics . It includes ritual 
cleanness and pollution, eschatological knowledge or ignorance. right 
and wrong doctrine , religious and emotional experiences. And it is 
also universal for it involves angelic powers of all heaven as well 
as spiritual powers , human or otherwise, of all earth . For t~is 
reason, a more comprehensive term to describe this dualism is "religious-
eschatological . 11 It is expressed as a concept of two opposing spirits 
which are commonly designated the spirit of truth and the spirit of 
error . 
Especially informative about the Qumran sect's traditions of 
belief regarding spiritual dualism is the prtcis found in the Rule of 
the Community (lQS 3:13-4:26) . The following excerpt gives the tenor 
of these dualistic beliefs: 
••• with these (spirits) are born all men and in their divisions 
all the hosts of men have their inheritance in their generations , 
and in the ways of the two spirits they walk and every action of 
theirs is in these two divisions according to the inheritance of 
each man, whether much or little, for all the times of eternity. 
For God has set (these spirits) up in like manner until the last 
time and he has put perpetual enmity between their divisions . An 
abomination to error are all the ways of truth; and there is a 
jealous strife in all their acting for they cannot walk in har-
mony . But God in the llliYSteries of his providence and in his 
glorious wisdom has set a period for the ruin of error, and in 
the epoch of his visitation he will annihilate error forever, and 
then shall the truth triumph everlastingly throughout the world. 
For it has wallowed in the ways of wickedness in the dominion of 
error until the decreed time of judgment . 
At that time God will refine by his truth all the "VTorks of 
man and purif'y the frame of man . consuming every spirit of error 
from his flesh and cleansing him with a spirit of holiness from 
all wicked deeds. And he will sprinkle upon him the spirit of 
truth like the waters (that wash away) impurity, putting an end 
to all abominations of falsehood, and to wallowing in an unclean 
spirit; and giving to the upright . understanding and knowledge of 
the Most High, and instructing those of perfect conduct in the 
79 
eternal covenant , and to them belongs all the glor,y of Adam, 
and there shall be no error; but shame shall be upon all 
the works of deceit . 
Up till now the spirits of truth and error strive together 
in the heart of man . Men walk in wisdom and in folly , and 
according to the portion of each in truth, a man shall be 
righteous and thus hate error; and according to his portion 
in the lot of error, he shall be w.i..cked and thus abhor truth. 
For God has set the two spirits up in like measure until the 
decreed time of renewal , and he knows the fruit of their works 
for all the ages of the world, and he has made man inherit 
them that they may know good (and) evil , and he has decided 
the lot of every living (creature) in accordance with his 
spirit until the time of visitation. (lQS 4:15- 26) 
The two spirits , like ever,ything else , thus come from God and 
accord with his unchangeable designs . They complicate the task of man 
to rule the world for they are antagonistic spirits , truth and error , 
personified as the prince of light or angel of truth , and angel of 
darkness or Belial , which means "worthlessness . 11 These personified 
principles war with each other, and man is the battlefield within whom 
the fight goes on , and he is therefore divided between them. To observe 
a man is enough to know that 11his deeds are proof and expression of his 
subjection, as they are , at the same time , the execution and realization 
of the dominion of one or the other power : 
1 In the hand of the Prince of Lights lies the dominion of (or : 
over) all the sons of righteousness , who walk in the wa:ys of 
light, and in the hand of the Angel of darkness lies all dominion 
of (or : over) the sons of perversion, who (in accordance with 
this) walk in the ways of darkness 1 (lQS iii, 20-21) . nl 
Good or evil deeds , words , or affections are thus attributed to the 
function of these spiritual pOt-.'9rs , and men of the "lot 11 of one or the 
other spirit w.i..ll be rewarded accordingly in the judgment at the end-
1Ku.hn , The Scrolls and the New Testament , p. 99 . 
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time when the dominion of error is abolished as God has decree . For 
the elect , God then effects the spiritual washing for purification. 
Afterward in the renewed creation, man will perform only true works . 
Even though God has set these two spirits in the world, they 
are said also to have come from the sources of light and darkness from 
the beginning . They must not be understood , therefore, as parts of 
man ' s nature even though they dwell within him, "striving in his heart . 11 
They are something apart from man ' s spirit and may perhaps be explained 
as types of angelic powers or demonic inclinations that would exist , 
in theor.y at least, even if there were no men. Yet because man is a 
spiritual being , they essentially relate to him. They persist in him 
but have also an invasive , transcendent character.1 On the one hand, 
it is said that there is a continuing strife of these spirits within 
man ; on the other hand, one reads that the spirit or angel of error 
may depart from a man , or the spirit of truth be sprinkled upon him: 
"up till now the spirits of truth and error strive together in the 
heart of man" (lQS 4:24) , "but on the day that a man imposes on his 
soul to return to the law of Moses , the angel Mastema will depart from 
him, provided he establishes its words " (CD 16:4) , and 11God will then 
sprinkle upon him the spirit of truth" (lQS 4:22) . These spirits are 
thus the cause as well as the explanation of the tension within which 
mortal life occurs . 
There is the strong probability that sources outside Israel 
played a large influence upon the formulation of this teaching of a 
1see Davies , The Scrolls and the New Testament, p . 173 • 
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spiritual dualism. The ancient religious myths and gnostic beliefs of 
Iranian and Hellenistic milieus are similar in several striking aspects 
but direct borrowing from these tradit ions has not yet been conclu-
sively de~onstrated .1 Antecedent elements for a doctrine of spiritual 
dualism by Qumran sectaries may also be found in the idea of election 
which is dominant in the Old Testament, in the thought that God sent 
good and evil spirits upon men in anci ent times , in the refined concept 
of monotheism which had to be adjusted to the facts of evil and sin 
which denied the realization of God ' s law, and in the living situation 
of the Qumran community itself . No external myth of struggling spirits 
of light and darkness , truth and perversity, is necessar~ demanded, 
although one can hardly deny the strong influence such a myth must 
have exerted in the development of Qumran teachings . It is clear, 
for example , that men anciently believed that God sent upon such a one 
as his anointed, Saul , a good spirit to cause him to prophesy or an 
evil spirit to lead him to attempt the murder of David (I Samuel 10: 
6ff., 18:10) , or that the Lord sent a lying spirit into the mouths of 
the prophets who spoke to Jehoshaphat and Ahab (I Kings 22:19ff . ) . 
Similar cases are found in I Samuel 16:15 , 19:9, and Isaiah 19:14. 
The idea of monotheism then logically evoked the comprehensive affirrna-
1Helpful but inconclusive investigation made in this regard may be 
found in the following works : A. Dupont-Sommer, 11Le Probl me des 
influences etrang~res sur la secte juive de Qoumr~. II Revue d ' histoire 
et de philosophie religieuses , XXV , 34 (1955), pp . 75-94; G. K. Kuhn, 
11 Die Sektenschrift und die iranische Religion,u Zeitschrift flir Theo-
logie und Kirche , XLIX (1952) , pp. 296-311; H. Michaud, "Un mythe 
zervanite dans un des manuscrits de Qumran, " Vetus Testamentum, V 
(April , 1955) , pp . 137-147 . 
82 
tion of the prophet-poet : 
I form light and create darkness , 
I create weal and make woe ; 
I am the Lord who do all these things . 
(Isaiah 45:7) 
And in certain portions of Qumran literature , one may also encounter 
a dualistic theory of man ' s good and evil impulses or inclinations , 
that is , his ye~er (cf . Sirach 15:14 et alii) . 
The doctrine of the two spirits in 1 QS resembles in some 
respects the rabbinic idea of the two ' impulses ' in man--
the yeser ~ and the ye~er ha-ra' • • • In the Hodayot 
the word 1 l:$"' often means 1 creature; that which is formed 1 
• • • • Yet in several places it seems to bear the meaning 
' impulse , 1 with emphasis on the evil impulse.l 
George Johnston suggests that ~ is virtually a synonym of rUa~ and 
cites two passages from the hymns as evidence (lQH 15:13 and lQH 18:13).2 
Now the Qumran idea of predestination or preordainment derives 
from two major premises of canonical teachings and their logical implica-
tions: divine creation and Israel ' s election. Divine creation implies 
preordainment and God 1 s power to govern the world . God 1 s creating is 
never purposeless; it involves predestination and election in one and 
the same act . It is his world and he determines the histor,y of it . 
From among mankind, God then chose Israel to be his people; he did 
not choose all men but only Israel, and with them he established a 
covenant which bound Israel to hL~ by a law revealed to Moses for 
their observance , and it also bound him to Israel by a promise of 
salvation for them. Salvation primarily means victory and triumph. 
1J . P. Hyatt, "The View of Man in the Qumran 1 Hodayot 1 , " New Testa-
ment Studies, II (1955-56) , pp . 280-281 . 
2a. Johnston, 11 1Spirit 1 and ' Holy Spirit ' in the Qumran Litera-
ture, 11 New Testament Sidelights, ed . H. K. McArthur (Hartford , Conn.: 
Hartford Seminar,v Foundation Press, 1960) , p . 29 . 
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Since victory did not long attend Israel, God's people looked forward 
to 11 the Day of the Lord, 11 the coming age of salvation , the time of his 
messiah and the messianic period which the Lord's prophets prophesied. 
Both predestination and dualism are thus implicitly affirmed in any 
doctrine of divine creation and election; if , moreover , the present 
time does not in fact manifest God ' s election of those who claim his 
favor , then the covenant- promise of God necessitates a presupposition 
of eschatological restitutions when his promise will be fUlfilled . 
It is just these things that are taught in the Rule of the Com-
munity (lQS 3:13-4:26) : God ' s creation and predestination of all 
creatures , a spiritual dualism which divides mankind and angels into 
camps of truth and error, an impending judgment against evil and the 
renewal of creation, with the victory of truth expressed in the triumph 
of the lot of the saints of light . The instruction begins with the 
admonition that the wise man ( ~,:>(,1/.7n ) should teach all sons of light 
about the preordained nature ( Sll,~Hl ) of all the sons of man , their 
different spirits and the times of affliction and of recompense . l 
From the God of knowledge comes all that is and will be, and 
before everything ca~e into being he established its design , 
and when all come to be according to their ordinances, they 
accomplish their work according to his glorious design and 
nothing can be changed for in his hand are the decrees regard-
ing everything . (lQS 3 :15-17) 
The same notion of preordainroent may be observed in some of the hymns: 
1For an extended discussion on the meaning of these Hebrew 
words (hama$k!l and t al !! ~) , consult J . Licht, "An Analysis of the 
Treatise of the Two Spirits in DSD, " Scripta Hierosolymitana, IV, ed . 
c. Rabin and Y. Yadin (Jerusalem: The Magnes Press, Hebrew University, 
1958) , p . 89 , n.5. 
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"thy word shall not turn back" (lQH 13:18) is similar to 11nothing can 
be changed 11 (lQS 3:17) , and "before thou didst create them thou didst 
know their deeds 11 (lQH 1:7) is like "they accomplish their work in 
accordance with his glorious design" (lQS 3:16). Although there is a 
logical distinction between prescience and predestination, it is clear 
that the Qumran authors did not make this distinction because, for 
them, foreknowledge which is divine foreknowledge is predestination. 
One evidence of the preordainment of creation to which Qumran 
writers point in order to demonstrate their teaching is the natural 
order of the world in its movements of seasons and the heavenly hosts 
of stars and planets. The unchanging and orderly coming and going of 
the seasons, day and night, sun, moon, stars, and winds witness to 
God's decrees . These forces were considered God ' s handiwork; they 
operated by his decree . By analogy, the Qumran authors argued the 
same about men. 
Thou didst spread out the heavens • • • 
According to thy good pleasure, and mighty winds • • • 
The luminaries according to their Iey"Sterious laws, 
The paths of the stars ••• the lightnings, 
According to the task assigned to them • (lQH 1:10-12) 
When the light comes from its dwelling 
Into the circuits of the day according to its 
Determined hour, and the laws of the great luminary 
. . . . . . . . . . . . . . . . . . . . . . . . . . 
In the fundamental divisions and the circuit 
Of the seasons which return at their decreed hour 
And ••• by the ordained time decreed by God. 
(lQH 13:5-9) 
At the beads of the years and in the circuit 
Of their seasons, as the cycle comes round 
In the order ordained for them, one fixed after 
The other, time of harvest leading to summer, 
Season for sowing to season of new growth, 
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Seasons of years to weeks of years , 
And at the beginning of their weeks 
Comes the time of jubilee . (lQS 10:6-8) 
It may be noted in passing that this order of nat ural forces , times 
and seasons, as well as the expectation of the final time of liberation 
of the world from the dominion of Belial, was fitted into Qumran life 
by regulations and divisions of the calendar according to the movements 
of the sun so that all festivals , ceremonies , and holy days re-occurred 
on the same days of the week and months of every year .1 It was hence-
forth a rule that no person of the community advance or postpone a~ 
dates of the holy feasts . 
As natural forces and seasons are fixed beforehand by God, so 
then are mankind and the angels determined , and their preordainment 
is for division into two lots . One lot is the spirit of light and it 
includes the men of the Qumran covenant-community with the holy angels; 
the other lot is the spirit of darkness and it includes all other Jews , 
Gentiles , and fallen angels ; thus all men and angels are set in one or 
the other lot according to God ' s original casting. As for men, it was 
presumably believed 11that election took place a) before the creation 
of the world; b) at the birth of the elect person; c) at his entry into 
the Sect , when it started to function actually. 112 Membership in one 
or the other of these spiritual lots determines a man's character 
traits, his wa:y of life and his destiny. 
~he reader is referred to pp . 150-153 below for a discussion of 
the reckoning of time and days of festivals according to a solar calendar 
by the Qumran communit y . 
~ . Flusser , "The Dead Sea Sect and Pre-Pauline Christianity, " 
Scripta Hier osolymitana , IV, p. 223 , n . 29. 
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According to the portion of each in truth, a man shall be 
righteous and thus hate error, and according to his portion 
in the lot of error, he shall be wicked and thus abhor 
truth. (lQP 4:24-25) 
None can escape his appointed destiny. Each has been predetermined. 
Thus divine double predestination underlies the Qumran beliefs . 
I have known from thy understanding 
That in the hand of flesh is not a man ' s path 
And that a man is not the master of his way, 
Nor can he make firm his steps; 
And I lmow that in thy hand 
Is the impulse of each man 1 s spirit 
. . . . . . . . . . . . . . . . . . 
Thou hast ordained them before having created man 
And how can a man change thy decree? 
Thou alone hast created the just • • • 
And thou hast raised his glory from among flesh; 
And the impious thou hast also created • • • 
And from the womb of their mothers 
Thou hast reserved them for the Day of Massacre 
For they have gone in the way that is not good 
And have spurned tey covenant • • • 
And th~ have chosen that which thou dost hate 
. . . . . . . . . . . . . . . . . . . . . . . 
Thou hast made them 
In order to execute great judgments against them. 
(lQH 15:9- 20) 
The lot of men who have been ordained as sons of light is 
further described in a hymn poem, in the Eschatological War, and in 
the Rule of the Community as folla.ors : 
Thou hast made fall for a man 
An everlasting lot with the spirits of knowledge , 
To praise thy name with the community ••• 
And to relate thy wonders before all thy creatures . 
(lQH 3:22- 23) 
Thou hast made us for thyself as an eternal people 
And thou didst cause us to fall into the lot of 
light through thy truth; 
Thou didst appoint from of old the Prince of Light 
to help us , 
And all sons of righteousness are in his lot 
And all spirits of truth in his rule . (lQM 13:9- 10) 
From out of the company of flesh , 
Those whom God has elected he gave an 
eternal portion, 
And made them share in the lot of the saints 
And with the sons of heaven 
He joined their company in a common council. 
(lQS 11:7) 
Each man then participates ultimate~ in the governing principle 
of good or evil by God's decree , even though his own living may mani-
fest, in his behavior , relative degrees of good and evil . Only in the 
final day of judgment will God ' s sword fulfill the realization of the 
division between all the sons of his truth and all the sons of guilt, 
and the latter shall be no more . 
For then the sword of God 
Shall hasten the end-time of judgment , 
And all the sons of truth 
Shall be aroused to destroy the sons of wickedness; 
And all the sons of guilt shall no longer be . 
(lQH 6:29-30) 
One might suppose that the predestination doctrine of Qumran 
literature would remove any real meaning of temptation , of good and 
evil , of mercy and forgiveness . How might a son of darkness or a 
spirit of Belial repent? How might a son of truth act false~? If 
God created and ordained the righteous and the wicked, then none can 
deviate from his predestined way. But the poetic expression of deep 
piety cannot be compressed into tight molds of logic . Although God 
is absolute , his creation is not , and his predestination of men to the 
lots of good or evil must somehow have included, in the minds of the 
Qumran teachers , a sufficient element of contingency to permit, on the 
one hand, the validity of a discipline of law and the meaningful action 
of God's judgment in wrath and mercy, and, on the other hand, a signif-
88 
icant obedience or disobedience of man , his real repentance or rebellion, 
and his sincerely volunteering for membership in the renewed covenant-
community. Thus the emphasis was pl aced on the punishment of the w.i.cked 
and the reward of the righteous from a deterministic point of view. 
The righteous were assured divine blessing but not by right as if they 
deserved the reward for they were not considered absolutely righteous . 
They themselves had to initiate their voluntary submission to the renewed 
covenant-community as the following rule indicates: 
Now everyone who refuses to ent er the covenant of God but walks 
in t he stubbornness of his own heart shall not be numbered in 
God ' s true community. For his soul has abhorred the discipline 
of knowledge of the judgments of right eousness . He has not 
shown strength to amend his life and with the upright he will 
not be reckoned. H:i.s knowledge and his strength and his wealth 
shall not come into the b~ of the community for in the traffic 
of wickedness is his devising and there is pollution in his plans . 
He will not be justified while giving free reign to the stubborn-
ness of his heart , for he looks at darkness instead of the ways 
of light , and with the perfect he cannot be reckoned . He will 
not be cleansed by atonement offerings nor purified with waters 
that remove impurity. He cannot sanctify himself w.i.th seas or 
rivers nor be made clean by any cleansing waters . Unclean , 
unclean shall he be all the days that he rejects the decree of 
God and does not submit to instruction in the coiiJ.I'Il1inity of God 1 s 
counsel . 
But in the spirit of God 1 s true counsel for the ways of man 
are all his iniquities atoned so that he may look on the light 
of life ; yea , in the spirit of holiness united with God ' s truth 
will he be cleansed from all his iniquities; yea, in the spirit 
of uprightness and humility for all his sin will there be atone-
ment , and in the utter submission of his soul to all God 1 s pre-
cepts will his flesh be cleansed. Then he may be sprinkled with 
water for impurity and then may he be sanctified >dth water of 
cleanness . So shall he set his steps to walk perfectly in all 
the ways of God as God commanded , regarding the times God has 
appointed , and he shall not turn aside to the right or to the 
left and not transgress one of all God ' s words . Then shall he 
be accepted through atonements pleasing before God and he shall 
belong in the covenant of the community forever . (lQS 2:25- 3 :12) 
The predestination was thus surely known only on God ' s side; it 
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was never definitely decided on man ' s side . And the act of recurring 
covenant- renewal implies this as does the yearly spiritual examination 
(lQS 5:7-25) . Likewise , even though the whole of the covenant community 
constituted the ones elected to righteousness according to the preor-
dination of God , there remained the discipline of life by which the 
community was ordered , and individuals of the community might or might 
not be perfect in t heir walking by these communal regulations . These 
rules of t he community discipline were believed to coincide with God's 
law as revealed to Moses and as understood by the Qumran teachers . 
Divine predestination in no way abrogated divine lawt Thus a rather 
rigorous penal code accompanied the discipline of t he elect community 
in order to keep the elect members in line with their divine predesti-
nation . Additionally, it is clear that there was no doubt at all in 
the minds of the Qumran authors that members of t he community needed 
inner repentance , and atonement for sin through ritual washings, prayers, 
and sacrifices . Certainly in their time , tangible sacrifices ought not 
be offered at the Jerusalem Temple , but until they could be, so the 
sectarians believed, spiritual sacrifices of repentance, obedience, 
and asceticisms sufficed. 
Nowhere in extant Qumran literature is it explained that man's 
predestination is not absolute , nor is there evidence of any awareness 
of a problem of moral responsibility v~i~s-=~v=i~s divine preordination . 
But that an assumption of ethical-religious responsibility was implicit 
is obvious or else there can be no meaning to the abundant confessions 
of the hymn poems, to the extreme precaution given to correct observ-
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ance of the Mosaic law, to the penal code for the elect community, or 
to the periodic examinations and the covenant-renewal of its members . 
Individual. and Community 
Just as social solidarity is basic to Old Testament conceptions, 
so is it to the thinking of Qumran authors. The coiiJillUility welfare 
implies individual members 1 well being and salvation, and loyalty to 
community ideals informs one ' s sense of personal worth. But the 
organic cormexion of the individual wi.th the community is particularly 
strong in the minds of the Qumran authors . This strength derives from 
their conviction that men are predestined , and from their intensity 
of apocalyptic hope . ya}fad (ITI , ) is the common word denoting the 
community, basically meaning "unity, oneness, enclosed whole, together-
ness . " The term SOg ('ilO ) is :frequently employed to designate the 
community group or a portion of the group , meaning "intimate fellow-
ship , harmony , conf'idential talk, 11 and is usually translated "council . 11 
The community and the council , rather than individuals , are thus the 
dominant realities of Qumran doctrine . One 1 s individuality is signif-
icantly renounced in pledging the initial oath to the covenant-life, 
in its annual review and renewal , and in the superimposed vocation of 
the religious task and strictly binding discipline performed in God ' s 
community during the urgency of' the last days . It cannot be denied 
that the urgency of the apocalyptic hope of the Qumran community was 
a real force for eliminating ~ expression of differences among the 
individual members . Nonconforroity, it is presumed , was rare. 
In the concluding hymn of the Rule of the Community, the first 
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person pronoun is employed in a general manner , referring to ever,r 
individual member of the community, and one sees that the oscillation 
between corporate and individual meanings which is evident in Biblical 
texts is matched by the shifting of references to the community or its 
individual representatives in Qumran documents . T. H. Gaster conceives 
of this poem as The Hymn of the Initiants , and finding that it lists 
the obligations and oath of the neti members of the community, he says : 
It may therefore be regarded as a hymn chanted by initiants 
when they were formally recei ved into the community; and this 
would in turn explain why the ancient librarians considered 
it an appropriate liturgical 1appendix 1 ,1 
Whether or not Gaster ' s tit le is correct , it does not lessen the plain 
implication that the first person pronoun refers to every member of 
the community and that there is nothing specifically per sonal or 
private in the whole poem. It is likewise evident in many of the 
Thanksgiving HYmnS that the personal pronoun is used representatively 
rather than autobiographically, for the tenor of the poetry is not 
truly and specifically personal and private even though ''I" and 11my11 
and "me" are common .2 These are not so much private thanksgivings as 
1T. H. Gaster, The Dead Sea Scriptures (New York: Doubleday & 
Co ., Inc ., 1956) , p . 113 . 
2Kuhn writes : 11 1 I 1 is here , just as in Rom. 7 , not meant 
individually or biographically; it is gnomic , descriptive of human 
existence. The 1I' in this Qumran passage , as in Rom. 7 , signifies 
the existence of mankind • • • • This ' I'-style is found with identi-
cal theological meaning • • • frequently in the Qumran Hynms • • • 
evidently connected with the 1I 1-style of the Old Testament psalms , 
and from the point of view of form , this genre is here developed 
further . In the Qumran texts , however , the ' I ' -sayings appear within 
the framework of the dualistic power-idea , and are , therefore, essen-
tially different from the Old Testament . 11 (The Scrolls and the New 
Testament , pp . 102-103) . While it is true that "I" is gnomic in Illal'lY 
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they are public ones . The writer was representative of the group and 
used language that properly could and surely did express the individual 
experiences of the total community. So too , in this connexion, one 
notes that the messianic figures of the documents were representative 
of the community as a whole . 
That those who entered into the covenant were not permitted to 
exhibit any real degree of individuality is evident according to the 
Rule of the Community (sections 1-7) in which it is prescribed that 
those who enter the covenant- community are bound to keep the law of God 
as given through Moses, to forsake stubbornness, to bring and keep all 
who follow God ' s law into a covenant of steadfast love , to keep the 
proper festivals and prescribed calendar days, and to love the "sons of 
of the hymns of Qumran literature , it is also true that it is probably 
autobiographic in some sense in others . Actually , 11I 11 may be used to 
mean mankind as well as to mean one ' s individual self within the same 
hymn . For example, the 11!" of the hymn of columns 8- 9 oscillates be-
tween meaning the community as an eternal planting of God and an indi-
vidual member. E. F. Sutcliffe says that this 11!" is the teacher of 
righteousness (he calls him the "authorized teacher") and is also the 
community at Qumran . (The Monks of Qllmran ,(Westminster, Md. ; The New-
man Press, 1960] • p . 197) . Excerpts from this hymn show the equivocal 
use of t he personal pronoun : 
I thank thee , 0 Lord , that thou hast set me 
At a flowing fountain in a dry land, 
And at a well of water in arid soil . (1 QH 8:4,5) 
. . . . . . . . . . . . . . . . . . 
I was despised from among the flooded rivers 
For they cast upon me their silt , 
Yet thou , 0 God , didst place in~ mouth rain . (1 QH 8:17f.) 
. . . . . . . . . . . . . . . . . . 
I am as a man forsaken ••• having no vigor • 
My soul faints within me day and night without rest ; 
Disaster hovers about me and ~ soul is depressed 
For all my strength ceases from my body 
And ~ heart is poured out like water . (1 QH 8:26-32) 
The 11 I 11 of the first two preceding passages of the hymn probably refers 
to the community while the pronoun of the third section is autobiographic . 
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light 11 while hating the "sons of darkness" who are outside the com-
munity. Life was completely communal , for the members were to eat , 
pray, and counsel together (lQS 6: 2). Each one, then , brought into 
the co~~unity the marks and signs of his individuality and surrendered 
them to the group for its sake; he brought his kn~rledge, which was 
to be purified by (that is , conformed to) the truth of God ' s law (that 
is , the Mosaic law as the council and revelations of the righteous 
teacher interpreted it); his strength , which he was to employ in 
obeying God ' s commands and community rules perfectly; and his wealth , 
which he surrendered to a common treasury for distribution according 
to God 1 s counsel as understood by t he council (lQS l : ll-15) • 
Each person' s honor or status , according to his religious under-
standing and his behavior in observance of the law, was determined 
initially and reviewed annually by the community priestly leaders and 
passed upon by a vote of all members (lQS 5:20ff. ; 6:14ff . ; 9:15f . ) . 
One must , therefore , note this acknowledged practical importance of 
individual personal differences in gifts of the spirit which was recog-
nized by the community toward each initiant . The social- religious rank 
of each member was determined by the community itself and none was to 
be lower or higher than his allotted position (lQS 2:20ff . ) . The 
recurrent examination of each member indicates that one ' s individuality 
within the community was never wholly lost , nor could it be , since 
provision 1-ras made for movement up or down the status scale of the 
community or for the ouster of the apostates and the obstinate . The 
law of God and the rules of the community were of necessity directed at 
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individuals and presupposed positive possibilities of individual 
integrity and development . 
When one entered the Qumran congregation , he participated in 
the righteousness of the elect society as one of the holy men who were 
associated with the divine spir its to whom God had allotted salvation. 
From out of the company of flesh 
Those whom God has elected 
He has given an eternal inheritance, 
And made them share in the lot of the saints , 
And ldth the sons of heaven 
He has joined their compaQY in a common council . 
(lQS 11:7) 
Salvation implied not only forgiveness and cleansing from sin but also 
member ship in a divine fellowship .1 Through this membership came the 
realization of social virtues . All were in true coi!ll1IWli ty, humility, 
love , and righteous thought for each other; all were sons of God ' s 
eternal assembly , a covenant of eternal unity (lQS 5:1-5) . 
No true virtues or knowledge of divine purposes was attainable 
for any individual outside the company of the elect . An outstanding 
individual member within the group might be a leader, and it seems 
evident that the author of the Thanksgiving Hymns claimed leadership 
on the basis of his having received special revelations , or of his 
having suffered specially for the cause , or of his having been sub-
jected to special temptations through which he had been upheld by 
God ' s spirit . Nevertheless , the themes of the hymns are so general 
and vague that they might fit anyone who should participate in an 
intense religious commitment , adhere to an eschatological expectation, 
1M. Burrows , The Dead Sea Scrolls (New York: The Viking Press , 
1955) . p . 336. 
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possess a feeling of persecut~on, or suffer on behalf of ~s cause and 
zeal. It ~s the whole community, therefore, which is portrayed as 
possess~ a type of personal relationship with God. Thus the o~enta-
t~on of the hymns is not individualist~c but reflects the commun~ty 
structure and culture.1 
One finds 11men of holiness" or the "holy congregation" are 
frequent expressions, but an individual person as individual is not 
so designated since his holiness was considered to be der~ved from 
part~cipation in the holy community and it, in turn, was holy through 
God's making ~t so (see lQS 5:21, 8:20, 9:5; lQSa 1:12; CD 20:2,5,7). 
The community was the elect of righteousness, the plant of truth, the 
congregation of the elect and holy . 
Finally, according to the usual dualistic tenets of Qumran 
literature, men outside the closed community possessed no more real 
individual~ty than those inside. Those outside were all considered 
1Both J. Licht and K. Schubert regard the hymns as expressions 
of individual religious experience. The former says that the hymns 
are "a record of a personal relationship with God. The author speaks 
mostly for himself and about ~elf, disclosing an ind~vidualistic 
outlook remarkable in a member of so closely knit a community. 11 (Israel 
Exploration Journal, VI, No. l, p. l). Schubert has written that 
"the Hymn Scrolls lay greater stress upon the individual election of 
the community members as a whole • • • • Thus the author says of him-
self in 2:13: 'Thou l~ftest me up as a banner for the elect of 
righteousness and as a proclaimer of knowledge in the wonderful 
myste~es 1 • 11 (The Dead Sea Community, p. 84). But Licht 1 s theory can-
not be documented and Schubert 1 s opinion cannot be supported for in 
the Qumran hymns there ~s no more stress placed on indi~dual election 
than on community election. It is only accurate to say that individual 
and community election are one and the same work of God. "Thou liftest 
me up as a banner for the elect 11 does not ind~cate greater stress upon 
communication of individual rather than community election but merely 
says that an individual might dominate or excel in community witness 
and knowledge. But he was always identified with the community. 
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to be sons of "religious" darkness and those inside the community, 
sons of "religious" light . These two divisions provided the greatest 
distinguishing marks of men that Qumran authors discerned . 
The leaning and stages of 11an1s 1a.turity 
The Qumrru1 texts are definite regarding the community ' s con-
ception of the stages or age levels of life at which a man reached the 
proper maturity in order to participate in specific activities , duties , 
functions , and privileges of the community . These age requirements for 
communal participation are prescribed in the Covenant of Drunascus , the 
Eschatological War scroll , and the Rule of the Congregation . The texts 
indicate that a man reached maturity at the age of twenty years , at 
which time he was to begin a well-regulated participation in the 
covenant- community of God. l 
H. C. IG.ein , writing on "The Hodel of a Hebrew l'.tan , 11 observes 
1As a matter of interest , one notes that in the tractate commonly 
called "Sayings of the Fathers" from the }ti.shnah, there is a passage 
(Pir ke Aboth 5 :21) which gives the several stages of life . The following 
translation and comment on it is quoted from the work by R. T. Herford . 
"At five years old one is ready for reading the scripture , at 
ten years for the Mishnah , at thirteen for the commandments , at 
fifteen for Talmud, at eighteen for marriage , at twenty for pur-
suit of righteousness , at thirty for full strength, at forty for 
discernment , at fifty for counsel , at sixty for old age , at seventy 
for grey hairs , at eighty for ' labour and sorrow' (Ps . XC . 10) , at 
ninety for decrepitude , at one hundred he is as though he were dead , 
and had passed away and faded from the >lorld. 
11 24 . The several stages of life , a favourite theme of all 
moralists . Here they are stages in the life which is based on 
Torah . • • • The terms are all clear in which the several stages 
are described with the exception of that for age twenty . The 1o1ord 
means pursuit , and there is nothing to show what is the object 
pursued • • • I take the pursuit to mean the pursuit of the real 
object in life ••• the practical fulfilment of the Torah . " 
(Pirk Aboth , ed . with introd., trans. , & comment . by R. T. Herford f!iew York : Jewish Institute of Religion , 194.5 ] , pp. 144-14.5) . 
that in the long years of the rise and fall of the united kingdom of 
Israel , the ideal man proved his manly strength and military prowess, 
possessed valuable property , manifested physical soundness and beauty , 
and sho\-Ted shrewd common sense.1 It has been previously noted that 
L. Koehler lists similar traits but also includes "evidence of God's 
blessings . 11 2 About a millenium later than the united kingdom, however , 
a change in the religious ideals of many in Israel had produced a 
respect for poverty, for endurance of humiliation , and for t he disci-
pline of oppression and suffering . The f ormer ideas of "naturalistic 11 
maturity had been transformed by the force of t hose political circum-
stances which so significantly redirected much of Israel ' s religious 
idealism. Thus a new emphasis on the God-man relationship produced 
a concentration on the spiritual 11inner man" whom God clearly sees . 
F. F. Bruce has sought to demonstrate that t he idea of the 
suffering servant , prominently portrayed by the poet-prophet , 
Deutro- Isaiah , became an essential element of t he ideal of the Book 
of Daniel and then of Qumran and Christianity: 
The expiatory work ascribed to t he Servant extends to the 
whole community of Covenanters •••• ' Let every one cir-
cumcise in the community the foreskin of his evil inclination 
and his hard neck , to lay a foundation of truth for Israel , 
for an eternal covenant- community, to make propitiation for 
all who volunteer for holiness in Aaron, and for the house 
of truth in Israel , and those who join them for a common life , 
for controversy and judgment , to condemn all transgressors of 
the law.' (lQS v. 6ff . )3 
h,y . C. IG.ein , 11The Model of a HebrevT Man: t he Standards of 
Manhood in Hebrew Culture t II Biblical Research, rr (1960) t pp . 1-7 . 
2Koehler , Hebrew Man (London: SCM Press, Ltd ., 1956) , p . 30f. 
3F . F. Bruce, 11 Qumran and Early Christianity, 11 New Testament 
Studies , II (1955-56) , p . 185. 
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A similar judgment regarding the suffering servant is expressed by 
E. Schweizer . He claims that the "pattern of the humiliated, 
suffering , dying , and exalted [ to heaven) righteous who will bear 
witness against his unrepenting contemporaries is widespread in late 
Judaism. 111 But there is no clear substantiation in the Qumran texts 
of Schweizer ' s contention beyond the witness to the community ' s 
acceptance of suffering and humiliation in order to effect expiation . 
The general thought of Qumran literature upholds an ideal of 
manhood that includes the spirit of poverty; a patient and passive 
endurance of suffering , humiliation , and contempt ; a strict communal 
life oriented to the study of and meditation on the law of God; its 
scrupulous observance in a holy practice that embraces full or 
partial rituals of asceticism; and the receiving of special blessings 
from God in revelations of his ~steries of the last days and their 
imminence . The ideal of a spirit of poverty is implicit in expressions 
such as "the congregation of the poor" which is found in the Commentary 
on Psalm 37 . It is important , at this point , to note that "poverty" 
is a term that frequently connotes , in this context of religious 
expression, a temper of meekness as well as a submission to affliction 
and oppression . The Habakkuk Commentary strengthens this concept : 
"God will sentence him [ that is , the wicked priest] to destruction, 
for he plotted against the poor • • • he robbed the property of the 
poor. 11 (See lQpHab . 12:5,10 . ) In the Eschatological War scroll , one 
reads : 11 the poor of thy red.emption 11 (lQM 11:9); 11into the hands of 
~. Schweizer, "The Son of Man, 11 Journal of Biblical Literature, 
LXXIX (June , 1960) , p . 122 . 
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the poor wilt thou deliver the enemies" (lc;J-1 11:13); "thy strong hand 
is with the poor 11 ( lQ.."'i 13 : 14) • One of the cardinal sins according 
to the Covenant of Damascus is avarice (CD 4:16) . Voluntary poverty 
for all 1orho enter the communal life is prescribed by the Rule of the 
Community (lQS 5:2, 6:22). This poverty is not , however , a social 
condition, a fact that K. Schubert has pointed out; it is a religious 
concept: "Poverty in spirit is therefore not an economic concept but 
a state of grace . "1 It refers to those who voluntarily become poor 
ru1d submit to affliction and h~miliation for a greater gain of a 
spiritual superiority which will ultimately include physical superiority 
also. Thus it is said in the Eschatological War scroll that the enemies 
of Israel will be abased in the final war by the "poor in spirit 11 (lQJ.'\1 
14:7) . This eschatological orientation of the sectarian idea of 
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poverty is expressed in words from Isaiah: 
The spirit of the Lord God is upon me 
For the Lord has anointed me 
To bring good news to the poor; 
He has sent me to bind up the brokenhearted, 
To proclaim liberty to the captives, 
And the opening of prison to those who are bound; 
To proclaim the year of the Lord 's favor , 
And the day of vengeance of our God; 
To comfort all who mourn • • • (Isaiah 61:1-2) 
One of the hymns (lQH 8:14f .) is clearly dependent on this prophecy. 
If it is to the poor, to the humiliated and oppressed that God 
sends comfort, liberty , healing , and good news , then one understands 
why the emphasis was placed on the character of the lowly, the meek, 
the humble , and the afflicted man. The righteous teacher is portrayed in 
lschubert, The Dead Sea Corlli~ity, p . 138. 
terms that suggest his having suffered oppression . He was an ideal 
type of man perfectly related toward God in order to receive special 
revelations of his mysterious purpose and knowledge. I£ he was an 
ideal of Qumran maturity, it is hardly surprising that commentaries 
on Psalm 37 and Habakkuk were written since these canonical texts 
describe the momentary oppression of the righteous by evil men who 
will be speedily destroyed, and testify to the inheritance of the meek 
and the just . l It is plain that the Qumran ideal of man 1 s maturity 
was eschatologically determined . Certainly the finest example of the 
Qumran meaning of maturity is evidenced by the author (or authors) 
of the Thanksgiving HymnS who speaks from within and for the community. 
The following hymn selections reflect the spirit of poverty, 
affliction, meekness , and patient suffering; awareness of special 
divine revelations and purpose ; and propitiatory language common to 
the ideas of the suffering servant whose personal relationship to God 
is his highest possession : 
Thou hast sustained my soul 
With strengthened loins and renewed might , 
And made my steps stand firm 
Within the place of wickedness . 
I have become a snare for transgressors 
But healing for all repenting of iniquity; 
Prudence for the simple 
And firmness of purpose for all of fearful heart . 
Thou hast set me as an object of reproach 
And mockery to faithless ones , 
But as a council of truth and understanding 
For the straight in conduct. (lQH 2:7-11) 
lPsalm 37 :8-11 was eschatologically understood to mean that the 
poor shall inherit the new age of creation, and this is the same 
interpretation to be found in the first and third beatitudes of those 
attributed to Jesus . They say, "Blessed are the poor and the meek for 
they inherit the kingdom of God. 11 
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Thou hast set me as a standard for the 
righteous elect , 
And an interpreter of knowledge of 
wondrous mysteries , 
To try the sons of truth and to test 
the teachers . 
I am a man of strife with doers of error 
But a source of peace for all of upright 
vision . (lQH 2:13-15) 
Thou didst rescue the life of the afflicted 
From the den of lions 
That sharpened their tongues like a sword; 
Yet thou , my God, didst shut their teeth , 
Lest they should rend the life 
Of one who is afflicted and poor • • • 
Great in wonder are thy works t oward a poor man , 
Thou hast brought him to the • • • to the 
cleansing fire , 
And like silver refined in a smith ' s furnace 
To be purified sevenfold . (lQH 5:16-17) 
I approve my punishment 
And accept willingly my suffering, 
For I await thy goodness to me . 
Thou hast given supplication 
Into the mouth of t ny servant , 
Thou hast not withdrawn my sustenance 
Nor .forsaken my welfare , 
Nor shaken my hope ; 
But thou hast fortified my spirit for affliction, 
Truly, thou hast est ablished my spirit; 
Thou knowest my thoughts 
And hast comforted me in distress , 
And I delight in thy forgiveness. (lQH 9:9-14) 
The age of maturity according to Qumran documents betrays a 
type of eschatological idealization of the biblically recorded ages 
of Levites and priests , o.f warriors and judges who figure in the 
cru1onical texts such as Leviticus , Numbers , Samuel , Kings , and 
Chronicles . Three documents of Qumran literature , as previously 
noted , set .forth the ages men must reach before they might perform 
certain and specific functions o.f communal life . These documents 
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are the Eschatological War scroll , the Covenant of Damascus , and the 
Rule of the Congregation. Selections from them show that the age of 
twenty years was the time when manhood was considered attained and 
adult responsibility in the community began , while the age of sixty 
years was the time for compulsory retirement . 
This is the rule for all the hosts of the congregation, for 
every citizen in Israel. And from his youth ••• according 
to his years , they will instruct him in the statutes of the 
covenant • • • for ten years • • • and when he is twenty he 
is to come into an allotted place • • • in the holy congre-
gation • • • but he may not have sexual relations unless he 
has completed twenty years when he knows good and evil • • • • 
And when he is twenty- five years old , he may take his place 
among the pillars of the holy congr egation and serve in the 
work of the congregation; and at thirty, he may be advanced 
to judge in cases of judgment and take his place among the 
heads of thousands of Israel , and the commanders of hundreds , 
of fifties , of tens , both judges and officers • • • • And 
when a man grows aged , they will give him work to do according 
to his strength • • • • These are the men who are to be called 
to counsel together from the time of their twentieth year of 
age . (lQSa 1 :6-27) 
Twenty years was the age when one was presumed to have reached 
the age of discretion, 11know'ing good and evil , " and might assume 
adult responsibility such as marrying , establishing a family , and 
being enrolled as a citizen- member of the holy congregation. The ten 
years of instruction be.fore that time suggests that when a lad was 
ten, his schooling in the law of God and the community began. At 
twenty- five years, one received his assignments and appointments for 
the duties of the community and for holy occupations in divine service . 
It need hardly be assumed , however , that for five years , that is , for 
the years between twenty and twenty-five, a man did no work, any more 
than it should be thought that for the first ten years of life, a 
child had no instruction. These age numbers were taken by the Qumran 
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legislators directly £rom the ancient canon, and thus must be considered 
schematic idealizations rather than strict actualities o£ practice . 
At thirty, £or instance , one might become a judge in the congregation 
and he was also then mobilized £or the army, which shows a coalescence 
o£ civil and military £Unctions £or the Qumran o££icials , but unless 
one has idealized the li£e situation, re£lecting Exodus 18:21£., Deu-
teronomy 1 :13!., I Samuel 8 :12, 22 :7 , and other passages , thirty years 
is rather too late £or active military service to begin. 
The age divisions o£ the Eschatological War scroll be£ore one 
m~ undertake certain tasks does not di££er essentially from the order 
o£ the Rule o£ the Congregation. The former prescribes that men might 
be mobilized at twenty-five years rather than thirty, to be sure , but 
for non-combatant duty only, until they reach thirty when they might 
fight . Sixty was the oldest age allowed for active military service . 
The cavalry shall be men of valor for war, trained in chariotry, 
and the measure of their days is from thirty to £orty-£ive years , 
and the horsemen o£ the line shall be from £orty years up to 
fi£ty years old • • • • And the men of the line shall be £rom 
£orty years up to fift y years old , and the men who set up the 
camp shall be from fifty to sixty years of age, and the officers 
also shall be from £orty years old to fifty years . And all the 
men who strip the slain and those who collect the spoil and those 
who purif.y the battlefield and those who guard the weapons and 
he who puts out the provisions shall all of them be from bventy-
five years up to thirty years of age . (lQM 6:13-7:3) 
One is astonished by the number of middle-aged men who are to compose 
this host of Israel in the final battle . Even the stallions of the 
cavalry are to be mature , in :f'ull- grown age ! The point, of course , 
is that the fighting engagements o£ war are not the concern of the 
author or of the community; this final war obviously is of the nature of 
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holy ritual . The "men of valor f'or war , " mentioned several t:llues in 
the Eschatological War scroll , are not heroes of overt battle but are 
the ritually correct and clean, the morally pure servants by God ' s good 
pleasure . The battle outcome has obviously been determined from the 
beginning by God ' s decrees . Like a splendid pageant of religious rites , 
according to the commands of the trumpets sounded by the priests , the 
hosts of the Lord , both earthly and heavenly, will in those days to 
come move to slay the already fallen enemy whose defeat God has long 
ordained . It is not an historical vrar ; it is a cult drama , employing 
the weapons and military f'ormat ions of the author ' s day as the "cult 
properties ." 
Like soldiers of the holy ~. the judges of' the community, 
according to the Covenant of Damascus , are to be from twenty-five to 
sixty years : 
This is the regulation for the judges of the congregation : 
they shall be at least ten in number, chosen from the congre-
gation , !'our from the tribe of Levi and Aaron and six !'rom 
Israel ••• aged from twenty- f'ive years up to sixty years . 
• • • But let none over sixty years any more be set up to 
judge the congregation . (CD l0 :4f'f . ) 
As for the priests , Levites , and minor temple officials who are, in the 
last days , stationed for holy service at the feasts , the new moons and 
the Sabbaths , their age is to be from f'ifty years and upwards , accord-
ing to the Eschatological War scroll (lQM 2:4) .1 In contrast , the 
1The canonical accounts of the ages of' Levites are not unif'orm. 
They range from twenty to f'ifty years . Cf . Num. 4:3ff ., 8:24; I Chron . 
23:24-27; II Chron. 31:17 . But no canonical regulation permits service 
beyond fifty years . It is , therefore , probable that the reading of lQM 
2:4 , namely , 11 from the age of' fif'ty years and upwards 11 is in error. 
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Covenant of Damascus says that the chief priest and the head super-
intendant are to be no less than thirty years and no more than sixty 
and fifty years old, respectively: 
the priest who is placed at the head of the members shall be 
from thirty to sixty years old • • • and the superintendent 
who is over all the camps shall be from thirty to fifty years 
old. (CD 14:7ff.) 
One infers , therefore , that a messiah either of Aaron or of Israel 
would have to be at least thirty years of age .1 
Women and children are mentioned in two or three of the Qumran 
documents , and the likelihood of women being in the community is also 
attested by the finding of female skeletons in the cemetary excava-
tions . 2 However, there are no suggestions regarding their ages and 
specific functions other than the indication of the Rule of the Congre-
gation that a wife may testify against her husband (1 :11), or the 
command of the Eschatological War text that no woman or youth m~ enter 
the camps of the army (7:4) , or the implication of the Covenant of 
Damascus that a woman might take an oath (16:10) . One must assume , 
nevertheless , that women and children were , in so far as possible , 
to comp:cy with the law of God and the special rules of Qumran writings 
1rt is interesting to note that Luke 3:23 records that Jesus 
was thirty years old when he began his public ministry. 
Zane of the surprising f acts disclosed in these cemetary digs 
is that of some forty graves opened , the skeletons were of individuals 
who died bet>veen thirty and thirty- five years of age , while possibly 
five were as old as fifty years or so . Most of the burials , therefore , 
were of individuals who died in the "prime of life . " This evidence 
helps to substantiate the conclusion that the 11age numbers" of Qumran 
texts were idealizations rather than actualities. Apparently, member-
ship in the covenant-community did not guarantee longevity. 
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just as men , although they \fere certainly excluded from holy service 
and war and from exposition of the law. 
A final generalization on the age and the meaning of man ' s 
maturity for Qumran literature: although the texts attest awareness 
and acceptance of the biblical injunction that man is to have dominion 
over this world , this divine admonition could never have been realized 
in the Qumran life of separateness and withdrawal , made for the sake 
of purity, or realized in the spirit of poverty and humiliation that 
charact erizes Qumran testimonies . The characteristics of their idea 
of maturity were eschatological. One supposes that , for the age to 
come, their ideals of manhood would reflect this divine injunction 
of exercising dominion over the world and of increase , and perhaps , 
there would then be a revival of the ancient Hebrew ideal of the 
natural man: strong , prosperous , clever , and dominate . 
Health and Sickness 
That good health or soundness of mind and body is a pre-
requisite of membership in the council or congregation of the Qumran 
community is evidenced by the regulations of the Rule of the Congre-
gation, the Covenant of Damascus , and the Eschatological War scroll . 
\ihile candidates for membership in the covenant- community could be 
excluded by the examiners because of their moral and ritual defects , 
volunteers who were defective ppysical~ or mentally were also debarred: 
Neither fools , madmen, simpletons , imbeciles , nor any blind, 
maimed , lame , deaf , or minors may enter the midst of the 
community, for holy angels are in the midst of it . (CD 15 : 
15-17 • From a fragment found in cave 4) 
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It is patent that the concern for the good health of the members of 
the sect was related to and determined by Levitical regulations for 
purity , that is , the canonical idea that priests must be physically 
whole in order to promote holiness . Likewise , one notes that either 
affliction by infirmities of various kinds or advanced age prohibited 
a man from exercising any office in the congregation ' s sacred meeting , 
because physical defects defile the holiness due to the presence of 
holy angels , and the aged might induce error into the congregation 
through faulty judgments due to senility. 
No f eeble-minded man may enter the lot of his place over the 
congregation of Israel in order to make a judgment , or to do 
the holy service of the congregation , or to take a place in 
the war to subdue nations . (lQSa 1 :20f. ) 
No one afflicted with • • • uncleannesses of man may enter into 
the assembly w~th them; neither any one afflicted • • • in his 
flesh , nor one crippled in feet or hands , nor lame nor blind, 
nor deaf nor dumb , nor afflicted in his flesh in such way that 
it is seen clearly, nor a man totter ing from age ••• none of 
these may enter into the midst of the congregation of the men 
of name because holy angels are in their congregation. (lQSa 2 :4- 9) 
Moreover , since the eschatological conflict is holy warfare in 
which holy angels participate , only the ritually clean might be engaged 
for army service. The necessity for maintaining priestly purity debars 
the physically unclean and deformed . By implication , men over sixty 
years of age are excluded , for it has been noted that this is the upper 
age limit of military service . 
No man who is halt or blind or lame or permanently blemished 
in his flesh , or afflicted by the uncleanness of his flesh , 
shall go •~"ith them to battle. All of them shall be volunteers 
for war and perfect in spirit and flesh and prepared for the 
day of vengeance . No man who is unclean from his issue on the 
day of battle shall go down ~nth them, for holy angels are in 
the company of their hosts . And there shall be a distance of 
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about b-10 thousand cubits between all their camps and the 
latrine , for nothing physically improper ought to be seen 
around any of their camps . (lQM 7:3-7) 
A few references to sickness and affliction are scattered 
throughout the Qumran hymn poems , a.'t'ld in every context it seems that 
sickness and affliction are to be interpreted as states of mental 
or spiritual anguish and distress . J . Licht suggests that sickness 
in the Thanksgiving HymnS is a concept that dramatizes mental despair 
which has been brought about by the knowledge of hwruan baseness , or 
is perhaps due to ecstatic experience .1 Licht ' s observation is in the 
right mood , but there is little evidence that the use of 11 sickness 11 
in the poems implies the condition of ecstatic experience; further , 
despite awareness of human baseness , there is no real despair in the 
mood of the poets for they are alv~ys confident in the hope of God ' s 
salvati on for them and judgment against the wicked . Thus, while 
suffering affliction--doubtlessly of soul rather than of body--the 
poets break into asseverations . 
The Thanksgiving gymns are al so lamentations but there is never 
a:ny clear, specific reason >vhy the author is lamenting . It seems 
plain that "these lamentations are traditional features taken from 
thanksgiving poems of the Old Testament Psalter . Their function is 
to emphasize properly the wonder o:f divine deliverance, by describing 
the troubles and dangers :from which the o:fferer o:f thanks has been 
saved . n2 The common motives of complaint in the Biblical poems o:f 
thanksgiving for deliverance are the threats of illness and the 
lLicht , Israel Exploration Journal , VI , No . 2, p . 91 
2lbid .' p . 92 . 
109 
afflictions of enemies . These standard complaints have been utilized 
by the Qumran poets to express their own anguish and distress against 
the evil of their times and the enemies of the righteous elect who 
share in the covenant-community. 
One may, therefore , infer that the tenor of the Qumran litera-
ture is a witness to an assumption that all elect men, at least until 
the age of sixty years , possess sufficient good health and soundness 
of boqy and soul , despite humiliation, poverty, or distress , to be 
able to participate in the holiness of the congregational life . 
~ectations for Human Destiny 
The imminence of the last day is the dominant and influential 
expectation of Qumran literature , overshadowing all other interests , 
and the consuming , passionate motive for communal regulations . The 
Qumran authors thus looked upon themselves and the brother-members 
of t heir community as God 1 s chosen 1vho uniquely prepared the way for 
his visitation through their mode of living. They believed that the 
impending judgment would separate for all ti.."lle the sons of truth from 
the sons of darkness . The covenant-community members knew that they 
were elected for salvation; they eagerly awaited its full realization 
on the day of God ' s wrath , asking only 11How long , 0 Lord?" At that 
day, the members of the community would be refined , purified 11with a 
holy spirit from all wicked deeds and sprinkled with a spirit of 
truth. 111 
1For the full context of this passage (1Q5 4 :21) , see pp . 79-80 
above . 
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All who entered into the covenant-community received their 
primary instruction concerning the destiny of the good and of the 
wicked . The former , it was believed , would receive "abundance of 
peace in length of days , fruitful seed with eternal blessings , 
everlasting joy in eternal life and a crown of glory." The latter 
would come to "abundance of afflictions by all the destroying a...11gels, 
to eternal perdition through the avenging wrath of God 1 s anger , to 
everlasting trembling and perpetual reproach, -v.;ith the shame of 
destruction by fire in the dvTelling of gloom • • • until they be 
utterly exterminated without rernnant 11 (lQS 4 :7, 8:12 ,14). In the 
meantime , until the great day of judgment , the sons of light occupied 
themselves with holy services to enjoy communion with God and his 
holy angels , and fellowship with one another. 
Any presupposition of a uniformity regarding the eschatology 
of Qumran literature is surely not justified , for none exists . It 
is not alvrays possible to see harmony amid the apocalyptic expecta-
tions of a single literary work . A confusing fluidity of thought 
regarding the reality of salvation and its rewards for the sons of 
truth is an instance of this , since , on the one hand , the last days 
were conceived as being already in process of realization within the 
contemporary life of the cmmnunity, while on the other hand , the 
realization of the end- time was a fervid anticipation of the near 
future . The words ascribed to an eminent New Testament scholar , R. 
Bultmann , to describe t he early Christian community are applicable to 
the Qumran sect also for they were conscious "of being already the 
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called and chosen congregation of the end of days . 111 Hence , the 
community conceived itself as already participating in the heavenly 
liturgy with the angels of light , that is , as already being of one 
c~npany with the angels of the Presence who serve God (lQH 6:13) , 
even though the consummation of the end-time was yet to come . 
There are many selections of Qumran literature which express 
this type of realized eschatology and , at the same time , are an 
expression of the anticipation of eschatological fulfillment that the 
co~~ty still awaited . 
To his elect , God ••• has given an inheritance 
In the lot of the holy ones , 
With the sons of heaven; 
He has united their council 
To form one congregation • • • 
As an eternal planting forever . (lQS 11:7 ,8) 
One of the previously quoted Thanksgiving Psalms , in particular , 
displays this peculiar aspect of salvation already realized and yet 
anticipated : 
I thank t hee , 0 Lord, 
For thou hast redeemed my soul from the pit , 
And from Sheol-Abaddon; 
Thou hast raised me up to an everlasting height , 
And I walk in a plain path beyond understanding . 
I know that there is hope 
For him whom thou hast formed from the dust 
To belong to the eternal assembly . 
Thou hast purified a perverse spirit 
From great transgression 
To stand firm with the host of the holy ones , 
And to unite with the congregation of the 
sons of heaven . 
Thou hast cast an eternal lot for a man 
1 Cross , The Ancient Library of Qumran and Modern Biblical Studies , 
p . 151. 
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To be with the spirits of knowledge , 
To praise thy name in joyful union. (lQH 3 :19- 23) 
In strikingly similar mood and language is another hymn passage: 
For thy glory ' s sake , 
Thou hast cleansed man from transgression, 
That he may be hallowed before thee , 
From all filthy abominations 
And from the guilt of unfaithfulness, 
To be united with thy sons of truth 
And to share the lot of thy holy ones , 
To the end of raising up from the dust 
This worm which is man • • • 
To know thy secret truth , 
And from a perverted spirit , lifting up 
To holy understanding in order to stand 
In service before thee , 
With the host eternal and the spirits of knowledge , 
And to be renewed with all that is ani will be , 
And to join with those who knati how to praise . 
(lQH ll:lOb-14) 
Judgment 
That there will be a judgment at the end-time is clear enough 
in Qumran literature , but the nature and the time of the judgment is 
not , of course , so clear . Although the judgment will be universal, 
it will especially concern the Jews and their traditionally immediate 
neighbors such as Moab , Edom, Philistia, etc . , and take place in the 
wilderness of Judea or before Jerusalem. The different texts indicate 
that there was , however , more than one idea as to how this judgment 
would be executed. The Habakkuk Commentary affirms, "God delivers 
the judgment of' all nations into the hands of' his elect and by their 
verdict all the wicked of' his people shall be pronounced guil ty11 (5: 
4f' . ) , and also "the images of' the nations • • • cannot deliver them 
in the day of judgment • • • but God will destroy from the earth all 
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worshipers of images and wicked men 11 (12 : 12; 13 :2) . The Commentary 
on Psalm 37, when speaking of judgment , assigns a portion of the task 
to ruthless nations rather than to the elect community: "The wicked 
of Ephraim and Manasseh • • • shall be given into the hand of the 
tyrants of the nations for judgment ••• the "tdcked priest ••• will 
be given into the hand of the tyrants of the nations to do to him" (2nd 
and 4th fragments) . One of the Thanksgiving H;ymns presents a preview 
of the turmoil of the day of judgment , but human instruments are not 
involved in it . It is a cataclysmic event of divine decree in which 
God, with his heavenly hosts , turns loose the pot-Ter of his wrath on 
the wicked , emplqying even the floods of Belial against them: 
I thank thee , 0 Lord , 
For thou hast redeemed my soul from the pit , 
And from Sheol-Abaddon ; 
Thou hast raised me up to an everlasting height , 
And I walk in a plain path beyond understanding . 
. . . . . . . . . . . . . . . . . . . . . . 
I took my stand on the edges of wickedness 
And within the lot of the wretches • • • 
All the snares of the pit opened up 
And all the nets of wickedness were spread out • • • 
All the arrows of the pit flew out 
Which nothing can turn aside • • • 
When the plumb line should fall for judgment 
The cords of death are all around with no escape 
And the torrent s of Belial burst out of high banks 
Like devouring fire • • • 
It will devour to the great abyss , 
The floods of Belial burst into Abaddon • • • 
The abyss will roar • • • 
The earth will cry aloud at the destruction 
in the world • • • 
And all its creatures will rush in frenzy 
And melt at the mighty ruin 
iVhen God thunders in the noise of his might 
And his holy dwelling resounds • • • 
When the host of heaven lifts up its voice , 
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The foundations of the world melt and shake • 
.And the war of the mighty of heaven 
8\-reeps through the world and turns not back 
Until the consummation decreed eternal~ . 
(lQH 3:19 , 20; 24-36) 
In the initiation liturgy of the Rule of the Community, a divine 
curse for judgment is pronounced by the priests and Levites against 
the men of Belial's party and against any who enter the covenant-
co~nunity without repentance and under false pretenses . To this curse , 
the initiants of the community must assent with their "Amen. n This 
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passage demonstrates that the community leaders felt themselves empowered 
to maintain the divinely destined division between the righteous and 
the wicked , end able to influence the decisions and punishments of the 
forthcoming judgment when the days of the domination of Belial were 
finished . 
The Levites shall curse all the men of Belial 1 s lot and shall 
say: "Cursed be thou in all thy wicked, guilty works; may God 
make thee cursed through all who inflict vengeance, and his 
visitation pursue thee with destruction by the hand of those 
who make recompense; cursed be thou without mercy according 
to the darkness of your works , and mayest thou suffer wrath 
in the deep gloom of everlasting fire . May God not be gracious 
unto thee when thou callest out , and may he not pardon thee , 
forgiving thy iniquities ; may he lift up his countenance in 
anger for vengeance upon thee and may there be no peace for 
thee by the mouth of any intercessor . n .And all those who are 
passing over into the covenant shall say after those who bless 
and those who curse , 11Amen, Amen . 11 
Then the priests and the Levites shall proceed to say, 
11 CUrsed be he who passes over into this covenant with the 
idols of his heart and sets the stumbling-block of his 
iniquity before him in order to turn back through it , and, 
when hearing the words of this covenant , blesses himself 
in his heart , saying, ' May I have peace although I 1..ralk in 
the stubbornness of rrry heart. 1 Let his spirit be swept away, 
whether thirsty or sated, without forgiveness . Let the wrath 
of' God and the zeal of his judgments burn in him unto eternal 
destruction , and let all the curses of this covenant cleave 
to him. Let God set him apart for evil , that he be cut off 
from the midst of all the sons of light if he turn back from 
following God and walk with his idols and the stumbling-block 
of his iniquity. Let God set his lot in the midst of those 
accursed forever . 11 And all who are coming into the covenant 
shall answer and say after them, "Amen , Amen." (lQS 2:4-20) 
A familiar passage of this same document a.ffirms most clearly 
the certainty of God 1 s judgment against evil and the triumph of God ' s 
truth for the purified righteous . Here one notes that God alone is 
pictured as fulfilling the judgment : 
God in the mysteries of his providence and in his glorious 
wisdom has ordained a time for the destruction of wickedness , 
and in the set time of his visitation , he will destroy error 
forever , and then truth shall come out in victor,r forever unto 
the world , for it has wallowed in the ways of wickedness in 
the dominion of error until the decreed time of judgment . But 
then God w:i.ll refine by his truth all the deeds of man and 
purify the frame of man , consuming every spirit of error from 
his flesh and cleansing him wit h the spirit of holiness from 
all wicked works . (lQS 4:18- 22) 
The Covenant of Damascus likewise testifies to the judgment which 
other Qumran writings declare and it suggests also that God himself will 
execute it : 
Now hear tb.is , all ye who know righteousness and understand 
the works of God, for he has a controversy with all flesh 
and he will execute judgment upon all who despise hi..m ••• 
and God has raised up a teacher of righteousness for them, 
to guide his people in the way of his heart , and to make 
known to the last generations what he would do in the last 
generation to those who proved faithless . (CD 1:1 , 2; 11 ,12) 
Finally, the Eschatological War scroll witnesses to the promi-
nence of the final judgment conflict between the forces of light and 
darkness . It seems that this war was a conflict on the planes of 
both heaven and earth. It is not merely a historical encounter ; it 
includes history while transcending it . It surely does involve 
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individual men but also involves angelic spirits who are a kind of 
personification of principles , ideals , and vices . 
It is a time of salvation-victor,y for the people of God, 
and a period of dominion for all the men of his lot , but 
eternal destruction for all the lot of Belial • • • And 
the dominion of the Kit tim shall pass away. Wickedness 
shall be brought low without remnant , and there shall be 
no escape for the sons of darkness . (lQM 1:5,7) 
The 11Kittim11 means , in general , the Gentile enemies of Israel . 
This is the day ordained from of old for the final war 
against the sons of darkness . On that day shall join 
together for combat and slaughter the company of the 
angels and the congregation of men, the sons of light 
against the lot of darkness • • • to the sound of mighty 
clamor and the war-cry of angels and of men, on the day 
of destruction . (lQM 1:9-12) 
Superficially it seems sure that man ' s effort and cooperation with 
God is needed in order to overthrow evil and win the battles , but 
this is not the actual case . God executes the war as he has ordained, 
and it is his legions of angels who in reality carr,y on the fight to 
destroy the sons of error. Even the priestly messiah and the prince 
of the congregation have only technical and stereotyped roles to play. 
P~gels do the real commanding . The enormous army of men are at best 
like extras on a field of battle set up for filming an extravaganza . 
Y. Yadin has conclusively shown that God 1 s angels not only direct the 
war battles but also actually rule over the world-to-be rather than 
the human messiahs . l The point , of course , is that God rather than 
man-- even his chosen men--rules the world and its inhabitants . 
Into the hands of the poor wilt thou deliver the enemies 
of every land, and into the hands of them bowed to the 
ly. Yadin, "The Dead Sea Scrolls and the Epistle to the Hebrews , 11 
Scripta Hi.erosolymitana , IV (1958) , p . 49. 
117 
dust, to bring low the champions of the Gentiles , to requite 
the wicked and to justify thy faithful judgment among all 
the sons of men ••• judgment against God and all his 
assembly • • • for thou wilt fight against them from heaven . 
(lQM ll: 13-16) 
Blessed be the God of Israel , 
Who preserves loyalty to his covenant 
And testifies of salvation 
For the people he has redeemed . 
He summons the stumbling to glorious deeds; 
The assembly of the nations he gathers 
For destruction without remnant. 
He lifts up the fainting heart by justice, 
And opens the mouth of the dumb to exult . 
By divine power he instructs slack hands 
in warfare , 
To trembling knees he gives strength to stand 
And new vigor to men of bowed shoulders . 
By the lowly of spirit he abases the 
stubborn heart , 
And through men of fault less way, all 
Wicked nations are brought to an end. 
(lQM 14:4-8) 
For it is a time of tribulation for Israel and of war against 
all the nations . And God ' s lot has eternal redemption but 
destruction is for every wicked nation • • • • Be of good 
courage for the battle of God , for today is the time of 
battle ••• against all flesh . (lQM 15:1; 2:12) 
The dominant emphasis of the document is obvious: the wicked 
will be annihilated without remnant . Nevertheless , like the teachings 
found in the Rule of the Communitz, there are two or three passages 
where t he implication is that the evil are not utterly annihilated , 
for they are to suffer eternal punishment in sulphurous fire which , 
although impossible logically , takes place in nether darkness and 
gloom. Whatever the fate of the sons of darkness , however , the clear 
teaching is that they will have no more role to play upon the earth 
for it will be purged of them completely. 
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Life and Rewards in the Future Days 
A reward for the righteous sons of light in the final days and 
for the future life after judgment is frequently , but without detailed 
description, mentioned . It is apparent that the community of the 
future will be a 11worshiping community" as 11. Burrows suggests .1 A 
renewed Jerusalem Temple , a new Jerusalem , and a renewed earth with 
purified men are projects of the post- judgment future according to 
fragments of scrolls which describe a restored sanctuary and a new 
holy city , and according to the references to a time of renovation in 
the Rule of the Community (lQS 4:25; 10:4) , in one of the Thanksgiving 
Rymns (lQH 13:11) , and in the section on temple service of the 
Eschatological \far scroll (1~~ ll :l-6) . 
Some of the previously quoted passages tell of holy service 
before God with the angels of his Presence and , in this regard , it is 
evident that the community felt itself organized as a type of temple 
and holy of holies: 
a house of holiness for Israel and the foundation of a holy 
of holies for Aaron (lQS 8 :6) ; 
when the luminaries are renewed , their light will be great 
for the holy of holies (lQS 10:4); 
a foundation of truth for Israel in the eternal covenant-
community , and atonement for all who offer themselves as 
volunteers as a holy place for Aaron and as a house of truth 
for Israel (lQS 5:6 ,7) . 
Furthermore , one of the self-appointed names for a part of the community 
was "sons of Zadok , " while expressions like "sons of Aaron , 11 "priests , 11 
and 11Levites , 11 are commonplace, and simply indicate the community's 
1M. Burrows , Hore Light on the Dead Sea Scrolls , p. 351. 
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role as a worshiping body. 
When the conflict is over and victory won, then is consummated 
the fina.l bliss in holy service for the earthly sons of light ivith 
the heavenly angels of light . But will this take place on earth or in 
heaven , and for eternity without end or for an indefinitely long time 
only7 There is no plain teaching that answers these questions . One 
would presume that the blissful service takes place on earth , but the 
hymn poems do not obviously imply this . On the contrary, they seem 
to picture a heavenly plane of service : "Thou hast cleansed a per-
verted spirit ••• to stand in his place >-lith the angels and to be 
united 1dth the congregation of the sons of heaven ••• to praise 
thy narne 11 (lQH 3: 21- 23) . and 11To his elect , God has granted • . . 
an inheritance in the lot of the angels , and with the sons of heaven 
he has united their company ••• for an eternal planting 11 (1Q.'1 11:8 , 9) . 
Related to this implication of a supramundane service 1~ be a 
note that has been reviewed by R. Marcus concerning a Gnostic element 
reportedly common to Qumran texts , that is , the theme of the fall of 
the soul from its angelic abode and its hope to return to the company 
of the heavenly beings . l However, this Gnostic motif surely suggests 
a great deal more about the nature of the soul and its destiny than 
one can ever substantiate on the basis of the present evidence from 
Qumran texts . The conclusion that seems most probable, then, is that 
the blissful , holy service with angels takes place within the realm 
lR. 1'1arcus, 11 Qurnran Scrolls and Early Judaism, 11 Biblical 
Research , I (1956) , p . 38. 
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of human existence, that is , on earth. 1 God may be in heaven , but he 
is also on earth. Therefore, it is natural that the Jews conceived 
the most signific~1t dwelling place of God to be the Temple of Jerusalem 
1..rhere he was presumed enthroned above the cherubim in the Holy of 
Holies . However , this did not deny the concept of God in heaven or of 
his heavenly court of angels . The idea of the location of God 's abode , 
therefore , was fluid. For exaxnple, according to the sixth chapter of 
Isai~~. the prophet has a vision of the Lord most highly lifted up , 
and he describes a temple setting for God's dwelling amid the presence 
of ministering spirits . It is sure that in the mind of Isaiah there 
was no real dichotomy between the earthly Temple of Jerusalem or the 
heavenly sanctuary of his vision. Hence, holy service on both the 
earthly and the heavenly plane was essentially one . 
1 It is possible to hold that this service takes place after 
death and in heaven, VThich VTould mean that the righteous were "exalted, 11 
as is the belief regarding the risen Jesus by many church leaders in 
the NeVI Testament according to E. Sch\·Teizer ( 11The Son of Han , 11 Journal 
of Biblical Literature, LXXIX (June , 1960) , p. 122). SchVTeizer also 
says that quite likely the earliest conception of the Easter event was 
expressed as exaltation to heaven . An example of this "exaltation 11 
teaching is Enoch 70-71 which says that the son of man will be exalted. 
As noted on p. 99 above, Schweizer has written , "This pattern of the 
hmniliated , suffering, dying, and exalted righteous who 1.vill bear wit-
ness against his unrepenting contemporaries is widespread in late 
Judaism though otherwise not associated Vlith the title Son of Man. 11 
The exaltation-idea seems to fit well 1vith implications of some 
Qumrru1 texts, but it is never explicitly taught and surely does not 
agree with other certaL~ inferences of the manuscripts , as will be shown 
subsequently . The words of Cross (The Ancient Library of Qurr.ran and 
Modern Biblical Studies , pp. 150-151, n . 7) are pertinent in this 
regard: "The Qomran apocalyptic systematically fails to present materials 
containing allusions to the figure of the ' Son of Man' or to a Messian-
ism strongly influenced by elements associated with the ' Heavenly l1an' •• 
We must assume that a developed 'transcendental ' Messianism belonged 
to" another tradition or later development . It is not possible to show 
from the existing literature that the Qumran sect believed that it had a 
transcendental role to play for the future . 
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Men thus perform their service of praise and ritual toward God 
on the plaile of their existence, that is , earth , while God is minis-
tered unto by angels in the realm of heaven , but the service is 
essentially the same . w1herever the presence of God may be , the service 
of men and angels is received . And whatever the spatial distance 
between God and men, when prayer and praise is rendered, the spiritual 
distance is negligible . Thus , according to Qumran writers , men who 
are servants of God may be and are, in fact , united ivith the angels 
who are his servants , so that the phrase "to stand in place with the 
angels • • • to praise thy ."lam9 11 does not imply a unity of the plane 
of service but a unity of the service itself. When, therefore, the 
final service of blissful pr aise occurs on the earthly plane , it will 
be rendered in a purified , renewed earth and sanctuary. God's human 
servants will also be cleansed in the renovation for one has seen 
that the Rule of the Community declares the members of salvation will 
be cleansed 11with a holy spirit from all wicked deeds, 11 and sprinkled 
with a 11 spirit of truth" for purification. 
The rewards of the saints at that time will include the per-
ception of the "knowledge of the Most High and the wisdom of the sons 
of heaven , 11 and a 11cro>m of glory with brilliant raiment" (lQS 4 :7,20, 
23) • The 11 crown of glory" is also mentioned in a thanksgiving psalm 
(lQH 9:25) , while another hymn (lQH 3:19-23) recites thanks to God for 
redemption from the pit and for a place in the angelic choir of praise. 
The Covenant of Damascus promises "eternal life" and 11 all the glory of 
dam" (CD 3:20); t he Rule of t he Community says that "the visitation" 
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on all who walk in truth will bring "health and abundance of peace 
with length of days" and "joy in eternal life" (lQS 4 : 6-7) , and 
"God has chosen them for an eternal covenant and to them belongs 
all the glory of Adam" (lQS 4:23 ).1 
Now these numerous references to 11 eternal 11 and "perpetual" 
cannot be understood to mean either infinity or something beyond 
time ; of themselves, the words simpl y signify "no more than a long 
period of unknown duration . 11 2 Because of the indefiniteness of 
these Hebrew words, "length of days" and 11 eternal life" mean much 
the same thing , and they parallel 11 a thousand generations , 11 as one 
reads in the Covenant of Damascus : "For all who walk in these ways 
in perfect holiness according to his teaching, God ' s covenant is 
faithful to preserve them for a thousand generations 11 (CD 7:4-6) . 
An echo of this passage is to be found in the CommentarY on Psalm 37 , 
third fragment : "the penitents of the vTilderness who shall live a 
thousand generations ••• and for their seed forever." Both "thou-
sand generations" and 11 seed forever 11 are comparable . 11Eternal life , 11 
therefore, signifies a temporal quality, an indefinitely long life. 
And it is to be noted that this "eternal life 11 is not an individualized 
lp . Wernberg-11pller , in The 11anual of Discipline , Translated and 
Annotated with an Introduction (Leiden: E. J . Brill , 1957) , p . 87 , has 
suggested that the "glory of Adam11 rather than the "glory of man 11 is 
to be preferred and cites the Hebrew text of Sirach 49:16 and late 
Judaic teachings about Adam' s pristine honor as support for his choice . 
This is a happy and pregnant suggestion and surely t he intended mean-
ing of the Qumran author. However , if one translates "glory of man, 11 
it does not alter the claims of the present study. 
2sutcliffe , The Monks of Qumran , p . 89. 
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hope and reward for it 'belongs collectively to those who share in 
the eternal kingdom of God ' s people , as both the Blessing of the 
Prince of the Congregation and the Eschatological War scroll testify: 
11 Thou hast engraved with a living pen the benefits of thy blessings 
a.nd the covenant of thy peace for them, to reign as their king through 
all the ages of eternity" (lQS 12:3) . 
Since both re'tvard and punishment, as has been abundantly noted , 
are conceived in anthropocentric terms and this-worldly images , the 
great judgment , then , takes place on earth, is executed by means of 
the final war in which God ' s force utterly defeats the host of Belial , 
and evil is entirely banished from earth . The repeated promise of 
this day of victory, in which the earth is cleansed of the sons of 
darkness and the sons of light are vindicated, becomes rather mean-
ingless unless the elect be able to enjoy the salvation- fruits on 
the earthly scene . Indeed, never are the descriptions of the judgment, 
the war , and the days thereafter depicted as trans-worldly. T. H. 
Gaster rightly observes , 11The war • • • will mark the end of the 
present Era of Wickedness , but not the end of the world . 111 Moreover, 
the post-judgment era is the day of the rule of the messiahs of 
Aaron and of Israel; they are earthly governors for the sake of God ' s 
righteousness . 
The following passages are undeniable evidence that the plane 
of life after the judgment is to be the earth, with the messiahs as 
leaders : "this is the rule for the whole congregation of Israel for 
laaster, The Dead Sea Scriptures, p . 259. 
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the last days " begins the text of the Rule of the Congregation, and 
it concludes thus : 
This is the order for the men of name who are called to meet 
in the council of the community when God begets the priestly 
messiah among them: the priest shall proceed at the head of 
the whole congregation of Israel , then shall come all the 
heads of the priestly sons of Aaron, summoned to the assembly, 
the men of name , and they shall sit before the priestly messiah 
in order of each one 1 s rank . Next shall come the messiah of 
Israel and before him shall sit the commanders of the battalions 
of thousands , each in order of his rank and according to his 
position in the camp or on the mar ch . Then come all the heads 
of the families of the congregation together ~~th the wise men 
• • • • And if they meet for the community table-meal or to 
drink wine together • • • none may put out his hand for the 
first por tion of the bread or the wine before the priest. It 
is he who shall bless the first portion of the bread and the 
wine and he shall put out his hand to the bread first . and 
afterward , the messiah of Isr ael shall put out his hand to 
the bread , and then all the gathered congregation shall say 
the blessing , each according to his rank, and by this rule 
shall they do at all meal s where there are gathered as many 
as ten men . (lQSa 2 :11- 22 ) 
And from the Rule of the Community is this passage , suggesting also 
that there will be a new set of rules for the messianic era that will 
occur on the renewed earth: 
And they shall be judged by the original rules in which the 
men of the community were disciplined from the beginning , 
until there comes the prophet and the messiahs of Aaron and 
of Israel . (lQS 9 :10 ,11) 
Burrows asserts without qualification that the laws of the society 
11are explicitly enacted for the present preliminary age • • • • No 
doubt , says Milik , these laws will be replaced in the coming age by 
a new law. nl The Covenant of Damascus speaks somewhat similarly: 
Those who walk in these rules in the time of wickedness 
1Burrows , More Light on the Dead Sea Scrolls , pp . 342-343 . 
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until the messiahs of Aaron and Israel arise shall be 
at least as many as ten men. (CD 12: 22-13:1) 
Now if the post- judgment life is earthly, and lived under the rule 
of the messiahs , those scholars are in error who claim that Qumran 
literature testifies to a doctrine of immortality of the soul or of 
the 11 assumption" into heaven of the whole person in a purified body.1 
Consequently, their interpretations of those passages , taken primarily 
from the hymns , wherein they think to find support for their claims , 
cannot be accepted . 
Resurrection 
The question that arises is whether or not the Qumran documents 
bear witness to a belief in a resurrection of the dead . If the Qum-
ran authors believed in rewards and punishments according to this-
worldly ideas , it would seem that they ought to have asserted con-
tinued physical existence after judgment or else a net..r physical basis 
of life after death. A priori , one might assume a resurrection doc-
trine to have been an important opinion of the Qumran manuscripts . 
These writings are the product of an apocalyptic group which did 
believe in a final judgment by means of a divinely ordained escha-
tological war , and a subsequent r eward for the righteous of indefi-
nitely long life upon earth in peaceful, happy service of God . The 
lAmong those who have advanced the erroneous views of immortal-
ity of the soul or assumption to heaven are : G. Verm~s in "La Secte 
juive de la Nouvelle Alliance d I apre s ses hymnes r ecemment decouverts . II 
Cahiers Sioniens (1950) • pp . 180-195; J . van der Ploeg, 11L 1 Immortal-
ite de 1 1 homme d ' apr~s les textes de la Mer Marte , 11 Vetus Testamentum, 
II (1952) , pp . 171-175 ; and H. H. Rowley in Jewish Apocalyptic and 
the Dead Sea Scrolls (London: The Athlone Press , 1957) , p . 48 . 
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whole life of the congregation-community of Qumran writings was thus 
marked by apocalyptic anticipations and knovrledge . 
As part of this apocalyptic emphasis , hmvever , there are no 
passages in the extant Qumran literature which unequivocally declare 
a belief in a resurrection from the dead . One wonders at this silence 
concerning bodily resurrection since there is no lack of mention of 
themes like judgment , a final victory over evil , a renewed earth , or 
of life in the messianic age , and these themes are usually complemented 
by a resurrection teaching ; in fact , these eschatological themes have 
tended , by an inner force of logic , to necessitate the formulation of 
a resurrection doctrine . This absence of a resurrection emphasis is 
surprising since it is clearly taught in Daniel 12:2 , a text prior 
to most , if not all, of the sectarian liter ature .l Resurrection is 
also declared in some passages of pseudepigrapha , copies of which 
were discovered in Qumran caves , and presumably were well- known in 
the community . Moreover , resurrection was a ~~ely held belief in the 
first century of the common era, the time of the beginning of Christi-
anity , which was a period contemporaneous with a part of the Qmnran 
community existence. 
To be sure , certain scholars have claimed that the Qumran 
literature shows the community ' s belief in a resurrection , but upon 
inspection of the documents , it is apparent that their claim is based 
more on preconceived notions of what one ought to find in the texts 
lDaniel 12: 2 was written before most Qumran literature was 
penned unless , as has been suggested with some plausibility, it is 
a later addition to t he original text, interpolated by a second hand . 
But this is a question that cannot be taken up within the limits of 
this study. 
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rather than on what actually is present . For example, the word "arise" 
is frequently used in the writings , but of itself it certa~ does 
not imply resurrection of the dead . "Arise" is a general term and 
often signifies God ' s raising up a particular individual or a special 
group to perform a specific function , or signifies the release of an 
individual or society from a state of humiliation , oppression , or 
sickness . The follmiing passages refer to God ' s action of raising up 
his servants for special tasks and lrl.tness: 
God heeded their works , and sav1 that they sought him with a 
perfect heart, so he raised up for them a guide of righteous-
ness to lead them in the wa:y of his heart . (CD 1:10 ,11) 
In all the periods of history, God has raised up for himself 
men called by his name in order to leave them as a remnant 
upon the land. (CD 2 :11) 
God remembered the covenant with the forefathers, and he 
raised up from Aaron (that is , the priests) men of understanding 
and from Israel , wise men (that is , the laity) . (CD 6:2) 
Without them (that is , the statutes of the elect community) 
they (that is , the members) shall not achieve this kind of 
life until the arising of him who will teach salvation at 
the end of days . (CD 6:10) 
(those who backslide) from the community shall not ••• 
be enrolled in its membership book from the day of the 
gathering in of the teacher of the community until there 
arises a messiah from Aaron and from Israel. (CD 19:34-20:1) 
A star shall come out of Jacob; a scepter shall arise from 
Israel . (lQM 11:6 ,7) 
These and similar texts which use "arise" cannot be rightzy interpreted 
in any way as implying a doctrine of bodily resurrection from the dead. 
Of passages that speak of rising from the dust or the earth, 
listed subsequently, it is impossible to demonstrate that they prove 
a teaching of resurrection. They refer to an arising from the dust 
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of humiliation, or to a general arising of men , all of whom God made 
from dust, and who, therefore, have t heir origin and destiny in the 
dust of the earth. 
Salva.tion belongs unto God Most High 
And t hose who lie in the dust have 
raised up a flagstaff, 
Yea , the worm of men r aise a flag . 
. . . 
(lQH 6:31+) 
M. 1-ia.nsoor says , "This is a clear allusion to resurrection, a belief 
highly developed by the Sect . nl On the contrary , this particular 
hymn passage does not refer to resurrection of the dead, and it is not 
a highly developed sectarian belief since the r esurrection doctrine 
carillot be traced even in a rudimentary way from the extant Qumran 
literature . As there is a lacuna before t he words , "and t hose vrho 
lie in the dust have raised up a flagstaff , 11 it is impossible to be 
certain about the identity of the ones l ying in t he dust , whether they 
are living or dead , and especially is t he uncertainty increased since 
another textual lacuna occurs after t he clause, "yea , t he worm of men 
r aise a flag ." It is obvious from t he parallelism of t he phrases that 
"those who lie in the dust" is equivalent to ''worm of men . " Since 
t he poetic portion preceding this passage plainly describes a future 
war between the Divine and the men of guilt , and concludes with the 
triumphant affirmation that "salvation belongs unto God , " the context 
t hus strongly suggests that the ones in the dust , the worm of men, are 
t hose 1:-rho oppose God and his righteous ones . They are hardly to be 
considered dead men -vrho are rising up . Rather , it is the flagstaff 
l M. •1ansoor , "Studies in the Hodayot , 11 Journal of Biblical 
Literature , LXXVI (June , 1957) , p. 11+7 . 
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and flag which they r aise up. Dust and worm are symbols of contempt , 
uncleanness , and insignificance, and are therefore referred to those 
who are ungodly. In other portions of Qumran texts , it has been seen, 
men and even those who are "godly sons of light" are likened most 
unfavorably to dust , clay , and worm merely because of their nature 
as a creature. The following selections clearly imply the mortality 
of man and his lowly, insignificant origin in weakness and unclean-
ness : 
What is man? He is only earth, 
Kneaded out of clay, 
And he will return unto dust. (lQH 10:3-4) 
How, then , can he who returns to his dust 
Have strength to stand before thee 1 (lQH 10:12) 
I give thee thanks , 0 ~ God , 
For thou hast done marvelously with dust , 
And in this creature of clay, 
Thou has manifested thy grand power . (lQH ll :3 , l.j.) 
To return to the dust is the destiny 
Of the creature of clay at the moment 
Of death and • • • in the dust 
From whence he was taken . (lQH 12:26, 27) 
Despite this natural lowliness and uncleanness of God ' s creatures , 
the Lord has raised up his elect to know beauty, divine pleasure , under-
standing of divine ~steries , and holy service; to exercise dominion 
over the earth; to judge the heathen; and to live long in peace , joy, 
and righteousness . Among other selections , several of which have been 
previously clted, that demonstrate this claim, one recalls these two 
passages: 
For the sake of thy glory , thou hast purified 
Man from sin • • • that he be one with thy sons 
of t ruth, 
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And share the lot of thy angels , 
To the end that this vrorrn 
fuich is man may be lifted up out of the dust 
To the height of thy secret truth, 
And from a perverse spirit , be raised up 
To the height of thy holy understanding . (l~B 11 :10-12) 
(Since 11perverse spirit" and "this v.Iorrn vrhich is man" are parallel , 
they are to be understood as synonymous expressions . ) 
Only by thy goodness is man justified 
By the abundance of t hy mercies , 
For VTith thy beauty thou dost 
Make him lovely, and thou only dost 
Burden him with his good pleasures , 
Accompanied with enduring good fortune 
And length of days. (l~q 1.3 :16-18) 
There is a claim that one of the passages in the Eschatologi-
cal War scroll refers to a bodily resurrection (1~~ 12 :5) , but this 
assertion , like others, cannot be substantiated. "The expression is 
undoubtedly striking , but its meaning is by no means certain . Lit er-
ally it means ' risers of earth . 1 The Old Testament often has the 
expression ' my risers ,' that is , ' those that rise against me ,' or 1my 
assailants . 1 111 No><r this expression , "risers of earth11 is preceded 
by a textual lacuna. This is frequently the case with those crucial 
passages which seem, to certain persons , so clear as evidence for 
specific doctrines . \ihatever the exact teA~ may have once been , the 
present context of it does not in any way suggest a doctrine of a 
bodily resurrection of the slain. 
Then in another part of the Eschatological War scroll , one 
reads: 
lBurrows, More Light on the Dead Sea Scrolls , p . .344. 
1.31 
When Belial girds himself to help the sons of darkness, and 
the bodies of the line-men begin to fall through God's n:ws-
terious design, in order to test by them all those (of the 
sons of light) ordained for battle , then the priests shall 
blow the trumpets to call up a second line to go out to 
battle as relief soldiers. (lQM 16:11,12) 
One might well expect that some encouragement to hope for a resurrec-
tion to rewards in the future might have been given to those elect 
who should fall in the final judgment action, but there is not so 
much as a hint of a post-mortem hope for them. They fall because 
of God ' s inscrutable purpose, and apparently, the most positive 
conclusion that can be drawn from this misfortune is that their death 
l>Thile participating in God ' s anny tests the courage of those who 
remain in his ranks . 
One has discovered then, that though Qumran texts reflect a 
dominant apocalyptic emphasis and an obsession with the end-time 
judgment, they maintain silence regarding an idea of the bodily 
resurrection of the dead. And from this silence, nothing conclusive 
can be argued . 
Nevertheless, as has been pointed out beforehand, since several 
copies of the book of Daniel , which does teach a bodily resurrection 
of many dead , and several copies of pseudepigrapha such as Enoch and 
Jubilees, which teach either resurrection or some type of future life , 
were found in the cave-libraries of Qumran, it is impossible that Qum-
ran authors could have been ignorant about a resurrection teaching. 
And the fact is , of course , a resurrection doctrine is not only not 
foreign to their temperament but may be logically expected. The silence 
on the subject is really inexplicable. Is it possible to explain it? 
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With one definitive exception, there is an absence of any 
clear mention of an afterlife , of post-mortem rewards and retribution, 
in Old Testament literature . Now it is obvious that the Qumran sect ' s 
literature reflects the ideas and hopes of Hebrew Scriptures . To a 
large extent, the sect is orthodox and i t is certain that in its own 
mind, the Qumran community believed itself to be orthodox, and , perhaps , 
exclusively so. In some cases , to be sure , its rules and regulations , 
and its interpretations of the Scriptures contradict the original tem-
per and intent of the Scriptures ; nevertheless , one can still find 
Old Testament origins for every major emphasis of Qumran writings , and 
for most minor ones . However , one cannot trace the origin of a post-
mortem resurrection doctrine , indeed a major teaching , from the Old 
Testament , excepting Daniel 12: 2, because the Old Testament Scriptures 
do not teach individual , bodily resurrection of the dead. Wherever 
resurrection is mentioned, it refers to a political-spiritual, present-
world history resurrection of God ' s down-trodden people , and the 
exception to a strict community- political resurrection is Daniel 12:2: 
And many of those who sleep in the dust of the earth shall 
awake, some to everlasting life , and some to shame and ever-
lasting contempt . l 
lrhis verse seems to be ignored by Qumran teachers which may 
indicate that it was not originally a part of the book . But the verse 
which comes before and the two which follow it were clearly influen-
tial upon the rest of their doctrines and views. Daniel 12:1 says , 
11At that time Michael shall arise , the great prince •-tho has charge of 
your people . And it shall be a time of trouble, such as never has been 
since there was a nation until that time; but at that time your people 
shall be delivered , everyone whose name will be found written in the 
book . 11 One hardly needs to be reminded that Michael is the prince 
angel who commands the host of the sons of light in the final war; that 
a time of trouble in the last days is patently assumed to have arrived 
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This teaching of individual resurrection from the dead did 
not clearly influence Qumran thought . R. Pfeiffer says that "there 
is no reason for assuming that Daniel ' s new doctrine of the resurrec-
tion was immediately adopted by the majority of the Jews--quite the 
contrary. 111 Although accepted by Qumran and surely popular , a.s one 
infers from the number of copies represented in the manuscript frag-
ments discovered in the caves , Daniel may not have been considered 
of equal canonical status with the rest of the Old Testament litera-
ture . 2 If this were so , one might surmise that the Qumran authors 
eschewed accepting the resurrection doctrine of it, for it lacked 
authority. In such case , they acted more in character with the scribes 
by Qumran authors; that those who join the elect community are regis-
tered in a book, and if they apostatize , their names are rubbed out . 
The two verses that follow 12:2 read: "and those who are wise 
shall shine like the brightness of the firmament; and those who turn 
maQY to righteousness , like the stars for ever and ever . But you, 
Daniel , shut up the words , and seal the book, until the time of the 
end. 11 "Sons of light" as a title of the communi.ty members may refer 
to those who shine like the heavenly stars , sun , moon , etc ., and the 
11wise 11 are frequently mentioned as teachers and leaders of the Qumran 
community who instruct the members of it . 
1R. Pfeiffer, History of New Testament Times (New York: Harper 
& Bros ., 1949) , p . 77 . 
211Bartheleroy remarks that in the other biblical manuscripts of 
Cave 1 the height of the columns is double their width, whereas the 
height and •vidth of the columns in these Daniel fragments are approxi-
mately equal . Pieces of a copy of Daniel written on papyrus , Bar-
thelemy adds , have been found in Cave 6, whereas most other biblical 
manuscripts in Hebrew are made of leather • • • • Cross notes that 
in at least four Qumran manuscripts the book of Daniel received an 
1 extraordinar~ free treatment, ' which at least ' strongly suggests • 
that it was not considered a part of the Sacred Scriptures • • • 
the quite recent composition of the book may have also been the 
reason for this attitude~ (Burrows, More Light on the Dead Sea Scrolls, 
pp . 175-176 ) • 
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than with those teachers who "spoke v1ith authority" on subjects still 
under s peculation. One remembers that among the Qumran leaders' self-
styled titles was "sons of Zadok . " If they were priests , they ought 
to have been careful about their orthodoxy in regard to the Scriptures , 
and they were less likely to project "a new teaching" such as bodily 
resurrection of t he dead . One recalls that Jesus hin~elf , when he 
was speaking to Sadducees , did not refer to Daniel as authority for 
holding to a resurrection belief , but r ather referred to a passage 
from the Torah: 
"As for the resurrection of the dead , have you not read what 
was said to you by God, 1 I am the God of Abrahrun , and the 
God of Isaac , ar~ t he God of Jacob'? He is not God of the 
dead , but of the living . " (Matthew 22 :31 ,32) 
A further reason for the silence concerning a resurrection 
teachli1g is t~t the people of Qumran looked for the divinely promised 
reV<ards and happiness to attend the messianic age , just as Old Testa-
ment prophets had hoped before them. Now t his new age was not only 
believed imminent by Qumran members , as they expectantly prepared for 
the sudden transition into its fullness , but they of the last days 
were also at the same time the community of the future, so that not 
only did they anticipate the coming consummation but felt t hemselves 
participating in it already through their mode of living; they were 
simultaneously living the future era while foreshadowing it . l The 
rewards of the elect were thus already known in varying degrees to 
the individual members of the eternal community of the elect, and 
lsee Cross, The Ancient Library of Qumran and Hodern Biblical 
Studies , p . 64 , n . 63 , and K. Stendahl , "The Scrolls and the New Testa-
ment: An Introduction and a Perspective, 11 The Scrolls and the 1 ew 
Test~~ent (New York: Harper & Bros., 1957) , pp. l - 17 . 
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apart from this human society, there was neither reward nor life . The 
heritage of the divine- human covenant was understood to be effective 
i..rithin a social context only , not on an individual basis . 
The priestly leaders, moreover , although apocalyptists who must 
have been acquainted with resurrection doctrines , were perhaps so 
conservatively attached to their heritage of sacred Scripture that 
they could not bring themselves to objectify in writing a seemingly 
radical departure from the teachings of the Nosaic law in which death , 
from the beginning, was a part of t he context of life even for God ' s 
special l eaders and teachers . As the death of the patriarchs was 
spoken of by the phrase "gathered unto , 11 so the death of the teacher 
of the community, probably to be identified as the righteous teacher 
who founded the Qumran group, is described as a 11gathering in . 11 (See 
Covenant of Damascus 19:3.5 , 20 :14. ) Death was certainly known to the 
Qumran authors ' experience and , apparently , accepted as natural . The 
author of hymn- poems, quite possibly the righteous guide himself , 
refers to Sheol , Abaddon , and the pit several times , and these are t he 
common names for the abode of the dead . 
The cemeteries of more than one thousand graves are , of course , 
extra- literary evidence of Qumran accommodation of the fact of indivi-
dual death to their mode of life and expectation. The grave excava-
tions have provided these facts of burial : the corpse was placed in 
a niche of t he east side of a shaft down in the ground one or two 
meters , and surrounded with a protective layer of unbaked clay bricks 
or stones . The heads generally lay to the south and the feet to the 
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north . Over t he surface of the grave was an oval- shaped stone layer. 
The regularity of the cemetery arrangements and the protective brick 
coverings for the corpses indicate a real care and respect for the 
dead . Quite possibly this reflect s merely ancient burial custom rather 
than any special practice dictated by doctrine or hope . It is unreward-
ing to speculate that burial along a north- south axis rather than an 
east-west orientation indicates that the face of the corpse was turned 
to the east to behold the rising sun and the day of resurrection. 
Although resurrection generally implies a bodily rising of the 
dead from the grave , another view is suggested in the book of Jubilees , 
a work F-eferred to in the Covenant of Damascus . Regarding future life , 
Jubilees 23 :30f . says : "At that tim~ the Lord will heal his servants , 
and they will rise up and see great peace and drive out their adver-
saries • • • • Then their bones will rest in the earth and their 
spirits will have much joy • 11 This seems to imply a separation of body 
and spirit (or soul); there is , however , no evidence that such a view 
is represented in the sectarian documents of Qumran. In fact , it is 
doubtful if a body-spirit separation is meant by the author of Jubilees 
since he has said in previous verses : 11Thare will be no old man nor 
one who is not satisfied with his days , for all will be like children 
and youths , and they will complete all their days , and they will live 
in peace and joy and there will be no Satan nor any evil destroyer. 11 
One also reads in this book that Abraham predicted that a time of sin-
fulness , when a man would live less than seventy-five years , would 
give way after the judgment to a golden age when men would live close 
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to one t housand years in peace and joy. Thus bodily existence on 
earth is implied for a future life, and death comes naturally at the 
completion of one's days. Surely the important emphasis is on the 
quality of life , namely, a life of peace and joy without evil tempta-
tion or destruction. (Compare lQS 4 :7 ,8. ) 
The quality of life is the determinative factor for understand-
ing t he Biblical and t he sectarian view of t he goal of life . Mere 
immortality is not the true goal; rather, it is long life without 
evil or suffering , filled with holy peace and joy in fellowship with 
God and the holy ones . This is the desired destiny of human existence 
in the Old Testament and also in t he New Testament . It is instructive 
to note that especially the Gospel of John speaks of eternal life with 
the meaning of a particular joyous quality of human-divine relation-
ship . Eternal life is not a mere endless existence . The writer vTOuld 
suggest t hat t he Johannine and the Qumran ideas of "eternal life" are 
similar , both referring to a quality of existence rather t han to per-
manent duration . 
Finally, however, t he silence of Qumran literature on the subject 
of death and an after- life remains unaccountable if one assumes that 
a systematic teaching regarding human destiny can be foUP4 in these 
writings . Since there is fluidity and divergency regarding other 
matters , it need not be presumed that Qumran texts or related pseude-
pigrapha make dogmatic statements in this area . l The thought- forms 
1An example of nondogmatic , unsystematic speculation on escha-
tology , death and after- life, is found in the book of Enoch of which 
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to express the alternative to God ' s forsaking his elect in Sheol were 
in process of development during the whole life-span of the Qumran 
community. Even New Testament writers who witness to an experience 
of bodily resurrection from the dead of their Messiah--something that 
authors of the Qumran literature and related pseudepigrapha had not 
experienced- -record conflicting test imony on this matter . Certainly 
the views of Saint Paul on this subject differ considerably from the 
witness of the first three evangelists while that of John ' s gospel 
presents yet another opinion. 
For the Qumran authors , it is manifest that death, resurrection , 
and after-life were not real items of interest . Their obsession was 
the everlasting , ho~ covenant-community , the time of its vindication , 
and the glories of the age of righteousness . 
ten or so fragmentary manuscript portions , written in Aramaic , have 
been identified . But none of them includesany of the chapters (37-71) 
of the previously known Ethiopic version designated the apocalyptic 
11Similitudes 11 or the 11 son of man 11 section . There are diver se and 
contradictory theories on eschatology in the other sections of Enoch, 
which constitute a part of the Qumran library, and much of which has 
resemblance to the teaching of the sectaries . 
One reads in Enoch, chapter 1 , that God will come from heaven 
to Hount Sinai . The mountains will melt , the earth split, all upon 
it will perish; then comes the j udgment of all men and the righteous 
will be rewarded . Chapter 10 describes the destruction by ~lichael of 
the offspring of evil angels , the spirits of the wicked , and all wrong 
from the earth . Then the plant ing of truth and righteousness grows 
forever . The righteous will beget thousands of children and complete 
their years in peace . All nations will worship God and live in purity 
eternal~ . Chapter 90 warns that the Gentiles will be destroyed by 
the "sheep who see 11 in a great war. God will split the earth and the 
Gentiles will be swallowed up . He then judges the wicked angels , the 
rulers of the Jevrs , and the Jews outside the sect of righteous ones . 
They are all cast into a fiery pit . A new temple is built by God for 
the worship of the righteous who are transformed from sheep into bulls . 
All remaining Gentiles , and some must obviously have been spared , will 
obey the righteous . Chapter 91 describes military victories of the 
righteous and two judgments , one for men and one for angels . 
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CHAPI'ER V 
THE THEOLOOICAL PUR..POSE OF MAN 
The permeating thought of Qumran literature is that man exists 
by creation of God for the sake of God . This means that his purpose 
is theological . His chief end is to know God , that is , to serve and 
enjoy him forever . The Thanksgiving Hymns bear witness to this con-
ception of the role of man . Since this purpose, however , can be 
realized by individual men only as they participate in the holy com-
munity that is dedicated to God ' s service in accordance with his law, 
it is important to understand the nature and the reason for the exist-
ence of the community that the Qumran documents describe . The pur-
pose of it is continuously salvational so that individual forgiveness 
and cleansing are the conditions of membership into the saintly fellow-
ship which in itself has been called into existence to maintain atone-
ment and holiness through obedient divine service . 
The Covenant Community 
One may represent the teaching of Qumran literature as resting 
on the foundation of the revelation of divine law to Moses . It was 
continually spoken afresh by later prophet s . At the last days , their 
prophecies were eschatologically interpreted by the righteous teacher 
and his disciples through special revelations . By them, the elect 
fellowship discerned the true fulfilling of the law and the declara-
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tion of God ' s mysterious designs in regard to the time of judgment and 
the consummation of righteousness . The holy congregation is therefore 
described in Qumran texts as being organized to study, to teach , and 
to keep the law, and it traced its origin in salvation-history to the 
covenant God made with Israel , his chosen, and they with him. As the 
concept of the covenant-co~munity is a dominant theological motif 
running through the canonical law and prophets , so also for Qumran 
literature . "Covenant" is found some four times in the Rule of the 
Congregation , more than twenty- five times in the Rule of the Community, 
probably three times in the Habakkuk CommentarY, about a dozen times 
in the Thanksgiving Rymns , more than half- a-dozen times in the ~­
tological War scroll , and well over two dozen times in the Covenant 
of Damascus . The concept always refers to the covenant which God 
made with the patriarchs and renewed with succeeding generations of 
a loyal remnant of Israel . The covenant renewal for the elect meant 
their pledge of loyal obedience in a practical knowledge of the law. 
The study of the law, or obedience to the covenant , was thus an ideal 
for both Biblical and post-Biblical times . 
The Reason for the Wilderness Community 
The term "new covenant 11 is explicitly mentioned at least three 
times in the Covenant of Damascus (6:19; 8:21; 20:12) , and is almost 
certainly found in the Habakkuk Commentary . "New covenant 11 is always 
coupled with "the land of Damascus" in the former scroll. It is "new11 
because , as Jeremiah implied (31:3lff . ) , it would come in a new way, 
at a new time , and would not be br oken as formerly . The eschatological 
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context of the prophecy was especially suited to the interests of the 
Qumran authors who, as has been noted , were strongly apocalyptic in 
their orientation. One finds that in the Covenant of Damascus , Jeremiah 
31:3lff . is combined with Alllos 5 :26, 27 , so that the new covenant of 
the prophecy might be dramatical~ portrayed as being realized in the 
exilic environment and circumstance of the Qumran settlements for which 
11 the land of Damascus 11 was the 11 revealed 11 or "eschatological" name .1 
By a somewhat different interpretation, in the Rule of the Community 
the covenant- idea is joined with Isaiah 40:3 , so that , according to 
this view, in the wilderness the covenant- law was finding fUlfillment . 
Thus the Lord 1 s way was being prepared for his coming in final judgment 
when he would fUlly execute his original , creative design that , at 
the same time , was also his ultimate purpose . 
The Covenant of Damascus relates a compressed , one-sided view 
of the history of Israel that is conceived as properly beginning with 
the covenant delivered when Israel was living the first salvation-act 
of God in the wilderness of the MOsaic er a . Subsequently, the covenant 
was not kept until the rise of the Judean covenanters of the last days . 
Hence in the Qumran wilderness , at the end of the epoch of faithless-
ness , the law, that is , the covenant obli gations , written on sincere 
hearts of the members of the community, was being realized. One reads: 
God remembered the covenant with the first ones and raised up 
men of understanding from Aaron and wise men from Israel . He 
caused them to obey and they dug the well • • • • The well is 
the law and the diggers are the repentant of Israel who went out 
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from the land of Judah to sojourn in the land of Damascus . (CD 6:2-7) 
1 Cross, The Ancient Library of Qu!!lran and Modern Biblical Studies , 
p . 59, n.46. 
So the Qumran authors believed that the prophetic visions of the 
lasting establishment of true Israel had begun in themselves; they 
were the prophetic remnant of God ' s purpose . They called themselves 
the community of the elect remnant , the planting of righteousness 
and truth , the holy congregation: 
God hid his face :from Israel and from his sanctuar,r and gave 
them over to the sword, but when he remembered the covenant 
with the first ones of Israel , he caused a remnant to remain 
• • • and in the end-time of wrath • • • he has visited them 
and there has sprouted from Israel and from Aaron the root 
of a plant to take possession of his land. (CD 1:4-8) 
It is apparent that the identity of true Israel with Israel according 
to the flesh was rejected . Only those who had been ordained by God 
to volunteer for membership in the renewed covenant- community were 
true Israel .1 They were not a sect or party; they were the whole of 
Israel and the inheritors of all rights and duties . To be sure , 
patriarchs like Abraham, Isaac , and Jacob, who observed the divine 
commandments, were considered possessors of the eternal covenant , 
but others , except for a prophetic remnant, had been cut off (CD 3:2-4). 
The Qumran sect, suggests F . F. Bruce, considered themselves 
~he chosen sons of light as a community renewed the covenant 
annually. Since the mortal members ever inclined toward sin and back-
sliding , those who had not withstood the temptation during the year 
were excluded. The renewal , as noted previously, included a ritual 
of blessing and cursing, washings for purification, and examination 
of spiritual attainments and gifts . This was the time for new volun-
teers to enter the covenant. Although the Qumran connnuni ty was 
separatist, it did not exclude new members. The covenant renewal 
came at the time of Pentecost, the traditional date of the inaugura-
tion of the Sinai covenant that the community was re-affirming. God 
had also made his covenant with Noah on this festival day; he renewed 
his covenant with Abraham and, later, vTi.th Jacob on this same holy 
date. (See the Book of Jubilees, chapters 1. 6, 14, 15, 44.) 
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the true succession of the wise men referred to in the Book of Daniel 
whose function was to prepare themselves for the last days and , while 
awaiting them, to turn men to righteousness .1 One supposes that when 
the end-time tarried beyond their original expectation , and, in the 
meantime , the Hasmonean dynasty of priest- kings took over in Jerusalem 
and polluted the Temple, by first assuming the priestly office and thus 
displacing the legitimate Zadokite priests , and then by relaxing the 
ritual la1v-s and by engaging in immorality and in war for gain, there 
arose certain of the sect--led by scandalized and possibly legitimate 
sons of Zadok , and most probably by that mysterious figure called 
the righteous teacher--who separated from the normal pattern of worship 
in the Temple of Mount Zion. Eventually the priestly leaders of this 
secession established themselves in the wilderness of Qumran . This 
action of separation from the many sons of dark error by them who 
believed that God had chosen them to be sons of his good pleasure for 
a true covenant-co~rrunity, manifested the division of the men of Israel 
during those last days when the time of God ' s wrath was believed near . 
In the latter-day remnant community, God 1 s covenant was known and 
sealed with "Israel forever" so that to them were given special revela-
tions : 
God revealed hidden things in which all Israel had beforetimes 
gone astray, such as his holy Sabbaths and glorious festivals , 
1F. F. Bruce, Biblical Exegesis in the Qumran Texts (Grand Rapids , 
Mich.: Eerdmans Pub . Co ., 1959) , p . 61 . It seems true that the origin 
of the Qumran covenanters lies in the pious movement that arose in the 
late Persian or nuddle Greek period in patriotic reaction against the 
pagan features of Gentile culture that were being introduced into Jewish 
religious life . 
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his righteous testimonies and faithful ways, 8nd the require-
ments of his will by which he shall live who fulfills them 
• • • • God built them a steadfast house in Israel, the 
like of which has not stood from olden times even until now , 
and they who hold fast to it are destined for life forever 
with all the glory of Adam. (CD .3:1.3-21) 
The eschatological revelations--of the 11 hidden things in which 
all Israel had beforetimes gone astray" but which could now, there-
fore, be avoided, as well as the revelations of God 's requirements 
that ought to be fulfilled--were the basis for the sect's zeal in 
heightening the exactness of the observance of the law. To obey the 
l~v strictly, however, finally demanded that the sons of revelation 
isolate themselves and withdraw from the worship of the Jerusalem 
Temple . This isolation solved the practical problem of living strictly 
under the law which involved an ascetic orientation and constant Bible 
study according to priestly ideas of ritual purity and the ideals of 
the scribe . From an ideological point of view, the theology of 
covenant-election to which the sect fanatically adhered, combined with 
the apocalyptic revelations of the meaning and time of the fulfill-
ment of the covenant righteousness , functioned as the justification 
for the social separation and worship isolation from Jerusalem.1 
This was the realization of God 's decision to separate for himself 
his chosen, and Qumran literature witnesses that the sect regarded 
itself as God's holy congregation, a living sanctuary, who could 
neither risk nor tolerate ritual contamination from the sons of dark-
ness. 
1see Cross, The Ancient Library of Qu!nran and Modem Biblical 
Studies , pp. 55-57. 
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Some of the implications of a doctrine of divine election may 
easily assure every adherent that separation from sinners is necessa~J 
and willed by God . If then , the covenanters, who were zealous in an 
eschatological interpretation of the law , believed t hat Jerusalem and 
the Temple were ruled over by apostates and sinners, they could just ify 
t heir withdrawal from the place that the Scriptures designated as the 
spot chosen by God for his worship . The justification opened the way for 
them to claim that their life of ritual purity paralleled t he rites of 
the Jerusalem Temple , that their way of living in the days of Belial 1 s 
dominion functioned as a sufficient and efficacious substitute for t he 
sacrificial Temple worship . Their pattern of meals and assembly is 
reminiscent of t he ceremonies of the sacrifices and offerings of the 
Temple , ~~d it is the class of priests , a ccording to Qumran texts , who 
always officiate and offer special blessings . Furthermore , even some 
of the sacrificial terminology that was official at the Jerusalem 
Temple has been employed in the Qumran literature , but the references 
and connotations of t he terms have been altered or spiritualized. 
Acceptable worship was thus no more dependent on mere priestly 
ministrations at the Temple but depended upon a priestly orientation 
of r ighteousness . The ritual ties that bound Jews to Jerusalem were 
severed by the Qumran refo~ners out of a presumed compelling necessity 
since it was obvious il"l the eyes of the covenanters that t he city and 
Temple were polluted by the rule and administration of wicked , apostate 
Jews . If the pollution were real , then it followed that efficacious 
atonement for the sin of the land could never be made nor could the 
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covenant obligations ever be f ulfilled in that place . Another sanctuary 
had to be erected. As D. Flusser observes , the covenanters organized 
themselves , according to their presumed divine guidance, into a type 
of holy institution which t hey believed to be superior in their time 
to all preceding institutions of Jewish history.1 They became a 
spiritual temple , located themselves in the wilderness of Judaea , and 
their organization showed a cultic reminiscence of the wilderness 
tabernacle of the first d~s when God formed Israel . 2 The first wilder-
ness sojourn prefigured the second; as salvation- history began with the 
first , so it would be completed with the second . Thus the birth of the 
exilic community came to pass in fulfillment of eschatological prophecy. 
It was divinely founded for the sake of effecting expiation for Israel, 
elected to function as a divine instrument of judgment against apostates 
and Gentile oppressors , and determined to fulfill the law of the cove-
1n. Flusser, "The Dead Sea Sect and Pre- Pauline Christianity," 
Scripta Hierosol.ymi tana , Dl , ed . C. Rabin & Y. Yadin (Jerusalem: The 
Magnes Press , Hebrew University, 1958) , p . 241 . 
2
with Cross , Bruce , Flusser , and Milik , Yadin notes that the 
Qumran covenanters lived according to their interpretation of the way 
that the tribes lived in the wilderness of the Mosaic age . Yadin 
poignantly describes the organization as follows: 
"in 1 camps , 1 1 tribes , 1 1 families, 1 and 1 thousands 1 ; they were 
mustered; they used banners and trumpets in their ceremonies; 
their leaders and chiefs , both lay and Levitical , were called 
by the same titles as those in the period of the Exodus; they 
fixed the different ages for the service in the congregation 
and in the war according to those prescribed in the Book of 
Numbers; and they even called themselves the 'Exiles of the 
Wilderness ' ; the measure of their shields and weapons to be 
used in the eschatological war coincided with those of the holy 
furniture of the Tabernacle , and so on • • • • They considered 
the period of Belial similar to the forty years 1 wanderings 
and hoped in the near future they would re-enter the 1New Land 
of Promise . 1 11 (Yadin , "The Dead Sea Scrolls and the Epistle to 
the Hebrews , 11 Scripta Hierosolymitana, Dl, p . 55). 
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nant . The follow-ing passages from the Rule of the Community make clear 
the theological purpose of the Qumran community to be God ' s sanctuary 
whereby atonement was effected, his agency to execute judgment , and 
his chosen to fulfill divine commandments. 
Let there be twelve laymen and three priests iriho are perfect 
in all that has been revealed of the entire law, practicing 
truth and righteousness , mercy, and humility. When these men 
exist in Israel , the council of the community will be founded 
in truth as an eternal planting , a sanctuary for Israel and a 
foundation for the holy of holies for the priests • • • to 
make atonement for the land and to render their just desserts 
to the wicked •••• This is the tested wall , a precious 
corner-stone ••• a holy of holies for Aaron's sons ••• to 
offer a sweet smelling savor to the Lord • • • and they shall 
be accepted to atone for the land and to decide the judgment 
upon wickedness, and error shall be no more . 
\fuen these men are a couuuunity in Israel in accord with 
these regulations , they shall separate themselves from the 
midst of the session of the men of error in order to go into 
the wilderness to prepare there the way of the Lord •••• 
This means the study of the law which God commanded through 
Hoses , that all may be done according to what has been revealed 
from time to time as the prophets have disclosed it by his holy 
spirit . (lQS 8 :1-16) 
As in a temple organization, then , the priests of Qumran were the 
chief rulers . Even the coming royal messiah of the new age irias projected 
in a subordinate position to the anointed priest . This accords with 
the idea of the holy commonwealth of Ezekiel 40-48 where the Davidic 
prince plays a role secondary to the priest . Further, in every enumera-
tion of Qumran literature , the priestly group takes first place. The 
priests took precedence in the ordering of the life of the community , 
whether in council or in eating or in blessing. They offered >vith their 
lips the sweet- smelling savor, showed perfection in knowledge and con-
duct , formed the holy of holies , possessed authority in matters of law 
and property , practiced celibacy in order to maintain ritual purity. 
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"Sons of Zadok, 11 like "sons of Aaron, 11 was a common name for the priests . 
In Ezekiel ' s vision of the renewed Temple , only t he sons of Zadok may 
have charge of the altar to make sacrifices and they alone may approach 
the Lord to serve him. 
Now if the community was basically considered to manifest a 
priestly order and a spiritual sanctuary , atonement for Israel could, 
then , be effected through offerings of t he virtuous life in place of 
tangi ble sacrifices . 
When these things have been done in Israel according to all 
the regulations , they are established in a spirit of holiness 
of lasting truth to make propitiation for the guilt of trans-
gression and for sinful faithlessness , to obtain pardon for the 
land apart from the flesh of whole burnt offerings and the fat 
of sacrifices . Then the oblation of the lips according to 
justice shall be as a sweet savor of righteousness and the per-
fection of one ' s way as an acceptable freewill offering . 
(lQS 9:3-6) 
Although this evidences that the Qumran community felt capable of 
effecting true worship away from the Jerusalem Temple , the step of 
repudiating the necessity and efficacy of sacrifice on Hou.'lt Zion was 
never taken because the elect community never knew itself in contradic-
tion to normal Je~~sh religion . Rather , the sons of light were the 
potential and actual fulfillment of normative Judaism in t heir ovm eyes , 
and if they were forced into a spiritualization or rationalization of 
sacrificial worship , it was a temporary expedient, an eschatological 
necessity , forced by t he pollution and wickedness of the contemporaries 
at Jerusalem who marked their rites with blasphemy. l Therefore , while 
lAs a siw~lar parallel , one may note that t he righteous conduct of 
all men was demanded and ceremonial purifications were never permissible 
or sufficient substitutes; however , purifications and baptisms were not, 
therefore , abrogated . They were the proper outward complements to one's 
inner holiness , and clearly , ritual purifications were of great impor-
tance to t he sect . 
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momentarily debarred from participation in the worship of the Temple 
because of the service there by apostate , impure priests who observed 
an incorrect calendar of festivals without holiness of mind , the ~~an 
documents testify that in the ne"r age and in the renewed Temple , the 
sons of Zadok should and would offer pure sacrifices . Hence the com-
munity earnestly sought to remain ritually and morally pure , and to 
maintain the hierarchy and Levites in their courses , that they might 
immediately take over the services of the Temple in the time of 
renovation. 
That Qumran authors accused the Jerusalem Temple officials of 
following an improper calendar and thus polluting the Sabbaths and 
festivals by celebrating them on the wrong dates has been mentioned . 
Thus an important supplementary r eason for separation from the Jeru-
salem sanctuary lay in the adherence of the sect to a calendar which 
differed from the official Temple calculation. The calendar of the 
Jerusalem Temple was a luni-solar one , originally introduced , according 
to the claim of J . Morgenstern , before the end of the Persian period , 
as a priestly reformation in order to remove features of pagan solar 
worship from Yahwism. l Several passages of the Qumran literature stress 
1J . Morgenstern , 11Supplementary Studies in the Calendars of 
.Ancient Israel , 11 Hebrew Union College .Annual , X (Cincinnati : 1935) , 
pp . 144-147, and 11The Calendar of the Book of Jubilees: its Origin 
and its Character, 11 Vetus Testamentum, V (January, 1955) , p . 55 , n . 3 . 
Certainly a luni- solar calendar was used in the Temple before the 
days of the composition of Chronicles , for if the solar calendar had 
been standard for post-exilic Judaism one rnight surely expect twenty-six 
instead of twenty- four courses of priests prescribed by the Chronicler . 
Twenty- six courses reflects a solar calendar of fifty-two weeks in the 
150 
the correct observance of Sabbaths and festivals at t heir proper times ; 
for example , t he volunteers "must not advance the times or postpone 
any of the feasts 11 (lQP 1:14, 15) •1 The obvious implication , of course, 
is that t he sons of darkness , including especially the Jerusalem priest-
hood , vTillfully strayed in these matters from the law of God , and while 
the Qumran community "rould be observing a Sabbath , Jerusalem would be 
having a week-day . 
S . Talman says that the deviation of t he sect from the Jerusalem 
calendar >-vas , in t he eyes of the sectaries , a sign of t eir separation 
from the main strea.rn of Israel ; in the eyes of t he ir opponents , their 
different reckoning of time appeared as rebellion . 
year , each course serving two weeks , 1-vhile the twenty- four courses ~nplies 
a lunar calendar of forty- eight weeks in the year , with each course in 
service for two weeks . One cannot , therefore , claim that Daniel 7:25 , 
"to change the times and customs , 11 means t r...at the Gentile ruler , 1'\ntiochus 
TV , imposed a luni- solar calendar upon Jerusalem. Clearly "to change 
times and customs" does not mean that a new calendar for observing 
Sabbaths and festivals was enforced , because the observance of the Jewish 
holy days was forbidden altogether by the Hellenistic ruler . 
lThe sectarian calendar , claims Morgenstern (Vetus Testamentum , V, 
pp . 34-76) , was derived from a pentecontad agricultural calendar that 
originated in early Cana.anitic ti."'les . The basic feature of t his calendar 
was a division of the year into seven fifty-day periods , plus fourteen 
festival days . The annually recurring holy days ah;ays fell on the same 
week- days by this calendar . A. J aubert has shown that by a reckoning 
according to t his calendar no patriarch undertook a journey on a Sabbath . 
( "Le Calendrier des Jubiles et de la Secte de Qumr· : Ses origines bib-
liques , " Vetus Testamentum , III (July, 1953}, pp . 250- 264) . Jubilees , 
Enoch, and the Testaments of the Patriarchs promote the use of this 
calendar. Both 1'1orgenstern and Jaubert believe it w-as used for purely 
cult i c contexts as it would have devi ated from the natural seasons , but 
E . R. Leach ( 11A Possible Hethod of Intercalation for the Calendar of 
the Book of Jubilees, 11 Vetus Tes tamentum, VII [ October, 1951) , pp . 392-
397) , has fairly demonstrated a system of intercalation whereby such a 
calendar could have been practically employed and thus given the Jews 
a calendar from which they could daily demonstrate t heir separation 
from tne Gentiles , t hat is , especially , the Greeks . 
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Among the acts which estranged the Sons of Light from 
normative Judaism, special importance attaches to their 
adherence to a calendar not identical with that of the 
mother-community . • • • Whoever celebrates his ovm 
Sabbath and does not observe the festivals of the year 
at the same time as the community in which he lives, removes 
himself from his fellows and ceases to be a member of the 
social body to which he hitherto belonged.l 
While the preceding is true , Talmon is incorrect to maintain that 
the reason for the sectarian settlement in the Qumran wilderness was 
the practical divergence of different calculations of time between the 
sectaries and official Judaism rather than ideological differences . 
The calendar dispute was assuredly a contributory cause for the 
separation of the sect from the Ten~le worship but it C2Ullot of 
itself ex-plain vThy a settlement was made in the Judaean 1-dlderness 
area of Qumran . It is evident in the Covenant of Damascus , in the Rule 
of the Community , and in the Rule of the Congregation, that besides the 
Qumran camp there were several , if not many, similarly oriented groups 
throughout the land of the Jews , who , presumably, also followed the 
calendar of Jubilees . One did not need to go into the 'tvilderness spot 
near the Dead Sea in order to observe his own calendar hcrwever much 
easier that l·TOuld have been . The original and primary motivation for 
the ch.)ice of the wilderness sojourn was ideological even though the 
practical motive of calendar observance was also at work . But it was 
basically the theological orientation of the sect and its eschatologi-
cal enthusiasm th~t provoked separatist doctrine and life, promoted 
its ascetic renunciation of the world and the flesh , and produced its 
ls . Talmon , "The Calendar Reckoning of the Sect from the Judaean 
Desert , 11 Scripta Hierosolyrnitana , IV , pp . 163-164. 
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private calendar. So the separation from the Jerusalem Temple, as 
Talmon partly acknowledges, was mainly motivated by the covenanters' 
conviction that the priests of non-Zadokite descent were ritually 
unclean, and that such pollution destroyed all the righteousness of 
their worship, and thus rendered the Temple unfit for the appearance 
of the Lord on 11that day. 11 Thus for the sake of maintaining holy 
purity, which included the correct observance of Sabbaths and festivals 
according to t heir proper calculation by a calendar that separated 
the elect from Gentile heathen, the covenanters withdrew from Jeru-
salem. 
The Theological Purpose Expressed in Discipline 
In the strictness of the discipline of the covenanters may be 
found their expression of their theological purpose , namely, to estab-
lish true holiness in the land and to prepare through their perfect 
obedience the way for the coming of the Lord's Day of renovation. 
They were the remnant, chosen to fulfill the requirements of the divine 
law mediated by Moses and to live out the eschatological implications 
of the Scriptures revealed to the righteous teacher and his disciples. 
Only by perfection of one's way according to God's covenant-law, as 
interpreted by the Qumran authors , would the salvation of the hopes of 
the Qumran literature come to fruition. 
Piety 
The Qumran texts evidence the sectarian belief that the basis of 
man ' s virtue is piety, since manifesting devotion to God, zeal for his 
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la"~or, and purity like his holiness was the fUndamental aim of the 
discipline of the sect. One notes that even though God's grace must 
grant the spirit of piety , it is still the discipline of the covenanters 
which expresses and reinforces it . There was no tension between life 
under the law and life by the spirit so that although one was elected 
by grace , the sectary did not think the law of God superseded. On the 
contrary, in his thinking, an elected man ought to show perfection in 
his observance of the law, the implications of which 1o1ere therefore 
strictly and precisely interpreted.1 Here was the basic conflict , no 
doubt , between the sectaries of the Qumran literature and the party 
of those who are designated by the texts as "seekers after smooth 
things , 11 that is, the "interpreters or the easy ways , " which probably 
refers to the Pharisees . Among disciplinary requirements and emphases 
of the Qumran literature , one finds great importance attached to clean-
liness of both body and soul, to communal loyalty, to free and full 
sharing of one 1 s property and knowledge , to the purity of common meals , 
and to the study and exposition of the Scriptures . The goal was this: 
"Each one must be zealous for the law and prepared and alert for the 
day of vengeance" (lQS 9: 23f . ) . 
Cleanliness 
The strong puritan and monastic- like tendencies implicit in the 
1strictness regarding Sabbath observance is an example since , 
according to regulations in the Covenant of Damascus (CD 11:1-20), a 
man may not assist in birth or save young of beasts born on the Sabbath 
should the new-born fall into a pit . Some translators also believe that 
it is forbidden on the Sabbath to rescue, by means of any instrument , a 
man who falls into water , but this t ranslation is not certain . 
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closely- knit sectarian organization , the concern for ritual purity and 
holiness, and the t heology of election demanded rules for separation 
from t he contaminated life of the worldly community .1 The sectaries 
thus lived in camps out of bounds of t he normal city or community 
situation, forming t heir own separated communities if , presumably, 
they 1-rere ten men or more together . Both the Rule of the Community 
lThe -v1orl dly community , that is , the sons of darkness , included 
the wayward Jews and the non-Jewish peoples . Concerning the latter, 
it is interesting to note that in t he corpus of Qumran literature , the 
non- Jev-rs , designated "Gentiles ," "Kittim," or "the nations , 11 occupy an 
ambiguous position in relation to t he covenant- community. No clear 
idea or systematic delineation of their place in t he scheme of salva.-
tion and judgment had ever been formulated . 
I t seems t hat there were at least three alternative destinies 
for the Gentiles : one was their complete annihilation without remnant , 
and this is the general teaching of the Eschatological War scroll and 
is perhaps Lmplied in a passage of one of the Thanksgiving Hymns ; an-
other was the general extermination of most Gentiles with , however, 
a remnant saved who would serve and obey the sons of light and always 
occupy an inferior position before the Jews ; a third alternative was 
conversion of some of the Gentiles, those who were , presumably, con-
sidered eligible for election , and so in the Covenant of Damascus , 
proselytes are named as the fourth category of men in the holy con-
gregation , following the priests , Levites , and laymen of Israel (CD 
14:5) . In t his document , the presence of Gentiles in the world round 
about the covenanters must be presupposed , for the members of the cove-
nant are warned against having intercourse with them unless such be 
permitted according to the advice of the true society of Israel . In 
general , however , the sect members were to maintain a strict separation 
from Gentiles in order to avoid pollution, and especially on Sabbaths, 
one was to remain apart from them. 
One might infer from the silence of the Rule of the Co~nunity 
on the subject of the Gentiles that they could not enter the communal 
life at Qumran , and this , perhaps , because it was felt that the presence 
of a Gentile , even t hough a convert , would make the living temple of 
God, that the community believed itself to be, unclean . In the final 
analysis , then, it is true that the Qumran literature, outside of the 
Eschatological War scroll, pays little attention to the lot of the 
Gentiles . Generally , they are classed with the sons of darkness; they 
are called pagan idol-worshipers, the enemy of God ' s chosen community, 
or the ruthless nations, and quite probably were considered hardly 
worthy of salvation according to t he divine standards of election. 
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and the Covenant of Damascus describe the members of the sect , whether 
living cooperatively at Qumran or dispersed in settlements throughout 
the land , as leading an organized life in accord with set rules for 
cleanliness . In the excavations of Khirbet Qumran were found many 
reservoirs of which some were used no doubt for ritual baptisms or 
lustrations . In the Rule of the Comnunit~ one reads that the unright-
eous "may not enter mto the water to touch the purity of the men of 
holiness" (lQS .5:13) , and the Covenant of Damascus prescribes that the 
water of purification must not be dirty and must be of sufficient 
quantity to cover a man (CD 10:11) . 
Poverty 
The religious concept of poverty has been generally discussed 
in the section on The Meaning and Stages of Man 1 s Maturity in the 
preceding chapter. In the belief of Qumran authors, the desire for 
worldly riches or mammon was one of the chief sins of the sons of 
error . The rich were wicked and they afflicted and oppressed the 
poor . Moreover, since in the new age about to dawn the disparity 
between the rich and the poor would be obliterated, the Qumran 
community sought to exhibit the egalitarian qualities of the day of 
salvation .1 Money or property in itself was not , of course, sinful 
for the community itself controlled common property (see lQS 6:18-22; 
9:7-8) , and in some camps, the sectarian members had their own money 
111Thus the practice of a communal economy among the people of 
the ' New Covenant ' is prompted by their conception of the coming 
' economy of God . 1 11 (Cross , The A..n.cient Library of Qumran and Hodern 
Biblical Studies , p . 62.) 
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and property for they surrendered the earnings of two days every month 
to the conunon treasury (CD 18:12-14) . This voluntary poverty was a 
sign of one's state of grace, a badge of membership in the elect 
community, as well as a practical expedient for removing temptations 
and the external worldly symbols of mankind 's status of prestige and 
power . The discipline of poverty was a part of the sect 's eschatolog-
ical orientation and was also promoted by their theological motivations 
for separation from the ways of the sons of darkness . 
Celibacy 
Such clauses as, "if they dwell in camps according to the order 
of the earth and take wives and beget children" (CD 7:6) , evidence 
that some of the sect were not celibates while also implying that 
some were . In the instructions about mankind's division according to 
t he two spirits in the Rule of the Community, one reads of the bless-
ings of God for the sons of truth , and included a~ong them are, by 
implication , marriage and children , since the righteous are promised 
long life and "fruitful seed . " Marriage , therefore , was probably normal 
in many of the sectarian camps apart from the Qumran community settle-
ment . In this latter group, the personal purity of celibacy seems to 
have been a rule of virtue . This was occasioned by the community desire 
for Levitical ritual cleanliness, and sexual activity would have produced 
a pollution of this priestly purity . Since it 1vas believed that the 
Qumran camp, as has already been noted , served as the temple of the Lord 
in substitution for polluted Mount Zion , it was therefore paramountly 
important for the covenanters settled at the site of Khirbet Qumran to 
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maintain r itual purity.1 Practical considerations, resulting from 
the environment of the Qumran settlement and its spirit of camaraderie , 
would have also occasioned the members' practice of celibacy. 2 
1cross has observed (The Ancient Library of Qumran and Modern 
Biblical Studies , pp. 72-73): 
trWhile a genuine asceticism has no place in Judaism, there are two 
streams in Judaism which have dualistic tendencies . One of these is 
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an extremely ancient one , rooted in the priestly distinctions between 
ritual purity and pollution, ' physical ' holiness and 1physical 1 sin. 
Certain sexual acts render one unclean so that he may not approach 
holy things •••• The second stream is the late developing apocalyp-
tic movement . • • • It is a time of trial, and therefore of an 'abnor-
mal ' discipline of the flesh •••• This is the situation which prompts 
counsels against marriage , • • • In this new age the righteous live 
like the angels without need of procreation, and preserve themselves 
in perpetual 1purity 1 before the throne of God . 11 
One parallel of note is Luke 20 :34-36 and the Gospel parallels of it . 
2m works of Josephus, Philo , and Pliny the Elder, there is refer-
ence to the practice of celibacy by the Essenes , a group that resembles 
the sect portrayed by the Qumran literature . Pliny reported: 110n the 
west side of the Dead Sea ••• is the solitarJr tribe of the Essenes , 
which is remarkable beyond all other tribes in the whole world , as it has 
no -..roman and has renounced all sexual desire • • • 11 (Pliny, Natural History, 
V, xv . 73 , trans . H. Rackham, Vol. II , Loeb Classical Library [ Cambridge , 
Mass . : Harvard University Press , 1942 ] , p . 277) . 
Philo wrote: "Furthermore , they eschew marriage because they clearly 
discern it to be the sole or the principal danger to the maintenance of 
the communal life, as well as because they particularly practise conti-
nence • • • 11 (Philo, H.vPot hetica [Apologia Pro Iudaeis] , II . 14, trans • 
F. Colson, Vol . IX, Loeb Classical Library ( Cambridge , Mass.: Harvard 
University Press , 1941) , p . 443) . 
Josephus recorded: "They shun pleasures as a vice and regard temper-
ance and the control of the passions a special virtue . Marriage they dis-
dain , but they adopt other men ' s children , ••• They do not , indeed , on 
principle , condemn wedlock and the propagation thereby of the race , but 
they wish to protect themselves against vtoman 1 s wantonness ••• 11 and 
again he wrote, "There is yet another order of Essenes , which, ·while at 
one with the rest in its mode of life , customs , and regulations , differs 
from them in its views on marriage •••• They give their wives , however , 
a three years 1 probation , and only marry them after they have by three 
periods of purification given proof of fecundity . They have no inter-
course with them during pregnancy, thus showing that their motive in 
marrying is not self- indulgence but the procreation of children. 11 (Jose-
phus , The Jewish War , II , viii . 2,13 , trans . H. Thackeray, Vol . II, Loeb 
Classical Library [ London: \.Jilliam Heinemann , Ltd ., 1927 ] , pp . 369, 
385) . 
Holy Warfare 
The sect, in general , might be classed as "pacifistic" although 
they surely expected to £ight in the final holy war that would be 
divinely initiated against all sons of error and darlmess . Y. Yadin 
correctly asserts that on "that day" the covenanters engage in the 
eschatological holy war as God ' s instruments of vengeance but until 
then they would not fight , since other warfare than the holy battle 
to annihilate and exterminate evil forces from the world had not been 
ordained by God •1 As the final hymn of the Rule of the Community says, 
vengeance was for the appointed time only; it was , therefore, wrong to 
harm a son of darlmess beforehand (lQS 10 :16-20) . However, the sect , 
essentially manifest in the Qumran camp, was called to maintain a 
state of ritual purity and readiness for the holy war , waiting in 
confidence and patience , for the end-time was near when only those 
faithful to the sectarian rules might participate in it. Until then , 
the sons of light were to learn the ways of holy warfare as specified 
in the Scriptures and as known among their contemporaries . 
Meditation on the Law and Scribal Activity 
The primary and essential vocational discipline of the sect during 
its existence was meditation on and exposition of the law and, in the 
Qumran settlement particularly, scribal activity related to the trans-
mission and preservation of the law and exposition of it . The Old 
Testament teachings were paramountly important since they were the 
foundation and frame of the daily individual and communal purpose . 
lyadin , The Message of the Scrolls, p. 175. 
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Complete familiarity with the law was necessar.y. To that end, wherever 
there were ten men of the community, they were to search the Scriptures 
day and night, as required in Joshua 1:8 and Psalm 1:2, a man being 
relieved in turn by another , and all members to keep vigil together 
the third part of all the nights of the year in order to read in the 
Scriptures , to study the regulations , and to praise God together (lQS 
6:6f . ) . From their individual and communal meditation, exposition, 
and worship , the group was led to prepare proper codes for daily life 
and to propose regulations for the way of life in the future coming 
age which were written down for the common guidance . 
In the Rule of the Congregation , one reads that the youths of 
the sect were trained for the discipline of the covenanters ' way of 
life by instruction in the book of hgy or hgw, which , one may suppose , 
referred probably to the communal fund of meditation on the law and 
testimonies of apocalypt ic interpretation of the prophets and other 
documents of the canon . One reads also that in the camps throughout 
the land wherever ten or more men were assembled , there was to be a 
priest or Levite who was instructed in the book of hgw and by his words 
should the group be ruled . 
Plainly, all this activity of studying and exposition of the 
Scriptures had an eschatological purpose . Perfect understanding and 
fulfillment of the law, it was felt , would make way for the consumma-
tion of the divine purpose of universal righteousness . To .be sure , 
in the new sinless age of peace , truth , and perfect justice , this 
same vocation of law study would continue but then without the urgency 
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of apocalyptic , and the prophecy, which w-as always eschatologically 
read and explained , would have foun:i fulfillment . 
In addition to the study and conunentary on the Scriptures , 
especially within the community settlement near the Dead Sea , 1'/as the 
scribal activity of transmission and preservation of the canon , of 
the organizational and historical literature of the sect, and of 
related pseudepigrapha and apocrypha. It is true , as H. Hartin observes , 
there is no reference to any kind of scribal activity in the corpus of 
Qm~~an literature , but neither is there any reference to other obvious 
activities of the community such as grave digging , pottery manufacture, 
etc .1 There must have been a good number of men in the Qumran com-
reunity who were possessed of no mean degree of literacy and scribal 
competence even though there is no evidence , as Martin ' s vrork makes 
clear , of a formal school of scribal work . The evidence of compil-
ation from various sources for producing the extant documents , such 
as the rules and regulations of the community, is plain; it demon-
strates the number of hands involved in literary work in the Qumran 
sect as well as the organizational development and the continuing 
work of this nature that stretched , most probably, from the beg~~g 
to t he end of the existence of the covenanters ' community • 
.Hartin reports that there is no tra.ce in Qumran literature of 
wanton scribal behavior or of ignorance ~1d incompetence or of arbitrary 
conduct in the work of the scribes . 2 On the whole , they must have been 
1M. 
(Louvain : 
I , p . 384. 
~furtin , The Scribal Character of the Dead Sea Scrolls 
Publications Universitaries , Institut Orientaliste , 1958), 
2Ibid ., pp . 406- 408 . 
161 
a rather professional group of men who worked according to certain 
fixed principles and methods in their vocation . It is rather obvious , 
says K. Pedley , that what has fallen into modern hands from the Qumran 
literature is only a portion of the written material which must once 
have belonged to this community , and that furthermore , a highly 
selective process was at work in the production and conservation of 
the texts found at the Qumran location . l One thing is certain, the 
remains of what has been discovered demonstrate abundantly and clearly 
that one cannot dismiss the Qumran community as a backward, unschooled , 
remote, and unsophisticated sect . It is rather astonishing that a 
group of people located in a hot desert area and subjected to untold 
rigors of life , with most probably, a degree of persecution , should 
carry on such a sophisticate activity of study and writing , but, of 
course , there are many religious groups throughout history that have 
paralleled this Qumran mode and activity of existence. 
lK . G. Pedley , 11The Library at Qumran, 11 Revue de Qw:nran, 
Numero 5 (Nov., 1959) , pp . 21- 22 . 
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CHAPTER VI 
CONCLUSIONS 
The primary findings and emphases of the preceding investiga-
tion bear out the conclusion that the idea of man in the Qumran 
literature has been molded by the mood of apoca~tic eschatology. 
It is this feature that colors the 1-rhole thought of the Qumran litera-
ture and which explains the ideas and views about man that were taught 
by Qumran authors . To interpret the idea of man in the Qumran manu-
scripts by moralistic , philosophical , or scientific terminology and 
categories will not establish a true understanding of this idea , for 
it has been thoroughly informed by the apocalyptic eschatology of 
the sectarians . It is this mood that detennined and explains the 
degree of differentiation between the idea of man in Qumran literature 
and the idea of man normally encountered in Old Testament documents . 
It has been shown that t he idea of man in Qumran literature 
basically manifests the radical implications of the idea of man in 
Old Testament literature . This is to say that the Qumran sect was 
inextricably rooted and very much at home in Judaism. The chief cause 
of its break and separation from the main line of Judaism, however. 
was its apocalypticism and its organization as an apocalyptic community. l 
To be sure, apocalypticism or radical eschatology has its roots in the 
Old Testament prophets • interpretation of history as a "history of 
1 Cross, The Ancient Library of Qu!nran and Modern Biblical Studies, 
p . 54, n . 3 . 
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salvation," and there has long been "a genuine apocalyptic element 
which is an essential element of prophetic religion."1 But when, 
in the light and the urgency of the moment of the "last times," the 
circumstances of life have become unnatural and abnormal, men's nor-
mal ideas take on new forms and extreme connotations. Hence, when 
the apocalyptic temper is dominant, the idea of man will manifest the 
radical implications of the normal Old Testament view. 
In the apocalyptic view evident in Qumran literature, there is 
a war going on between God with his hosts and Satan with his hosts. 
Evil, understood as violent, cosmic, objective reality, affects the 
whole creation and there is no natural escape from its dominion and 
effects. Only God in his might can win the batUe against evil; men 
by themselves are helpless to conquer the spirits of wickedness. The 
necessity for a supernatural intervention to inaugurate a new era is, 
of course , the basic factor in apocalyptic eschatology; the character 
of the world history of mankind is pessimistically viewed as being so 
affected by radical evil that within or from history there is no possi-
bility that a new age could arise. Man can only wait for God to act , 
to renew the world, and this God will speedily do. Such divine action 
possesses a quality of finality about it so that the history of the 
present time is at an end. Life continues, and it continues in this 
world, but it is a new quality of life. 2 He who is faithful to God's 
la. E. Ladd, ''Why not Prophetic-Apocalyptic? 11 , Journal of Bibli-
cal Literature, LXXVI (Sept., 1957), p . 196. 
2s. B. Frost, Old Testament Apocalyptic (London: The Epworth 
Press, 1952), p. 48. 
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way until the end-time w.i.ll then be given a share in the triumph of 
salvation. However , the temper of this faithfulness is a type of 
ethical passivity of withdrawal from t he polluted world . 
It has been shown that man ' s faithfulness to God ' s law as inter-
preted by Qumran sectaries was this type of ethical passivity that meant 
separation from the polluted world, a renunciation of normal life by 
the acceptance of poverty and , in some cases , of celibacy, and constant 
obedience to a strictly regimated social order essentially governed by 
a hierarchy. There were , however, strong demands for repentance and 
righteous conduct of the faithful despite the climate of ethical passiv-
ity, for the Qumran ethic was an ethic of preparation for the coming age 
as well as an ethic for the realization of it at the present time among 
the obedient . 
Inherent in apocalyptic eschatology, of course, is a dualistic 
conception of the course of world history. Men are divided into two 
groups : they are either good or bad . There is no intermediate group 
in whom both good and evil are found , and this third category which is 
recognized in Old Testament thought , is not accepted by Qumran authors . 
For them, there was a strict two-fold division among men , determined 
by God in his sovereign act of creation. Qumran literature stresses 
this divine dualistic determinism which enforces the sectarian mood 
of pessimism regarding man 1 s ability to obey God 1 s lalv. Even though 
man ' s freedom of will is not practically abrogated in the theory of 
Qumran thought , the ground of his moral responsibility is cut av1ay 
by the teaching of God ' s double predestination and the subsequent 
emphasis on man ' s inability to perform his righteousness . This in-
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abilit y is laid, in great part , to man ' s inherent inclination toward 
error, to his constitutional , fleshly weaknesses which incline him to 
sin. 
It has been previously noted that in the Old Testament , generally 
the psycho-physical or spirit-flesh contrast is dynamic rather than 
ethical; in much of the Qumran literature it is apparent that because 
of the mood of piety and apocalypticism, this distinction tends to be 
blurr ed . Not only is the spirit- flesh contrast dynamic , it also becomes 
ethical so that flesh suggests baseness . Although a trace of specula-
tion along this very line is found in some of the devotional and poetic 
material of the Old Testament , nevertheless , in both Old Testament and 
Qumran literature as a whole , ethical distinctions are recognized as 
being in the category of spiritual qualities . The dualism of the "two 
spirits" that divides mankind along strict ethical lines into two op-
posing camps is not , however , a part of normative Old Testament religion 
even though implicit in the doctrine of election and the calling of the 
covenant -community. It was basically the apocalyptic fervor of the 
Qumran sect , however , that provoked a strict doctrine of two lots for 
mankind , based upon this canonical doctrine of election and divine 
covenant-co~munity. 
The individuality of man is emphasized considerably less in Qum-
ran thought than in Old Testament writings . This is because of the 
urgent eschatology of the sectarian texts which occasioned their closely 
organized existence in separation from the men of darkness , that is , the 
normal society of the nation. The sectaries , according to their decreed 
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nature, were closely bound together to live a common life in a divinely 
ordained covenant-community. Since they were determined to folloti' 
God's law perfectly, there was little room for non-conformity in either 
practice or doctrine , and no individualistic conception of salvation 
or of damnation. 
It is plain that this emphasis on communal salvation is known 
in the Old Testament teaching of the saved remnant . The idea of God ' s 
election in the Scriptures is not , however , unconditional determinism 
(there is evidence in Qumran literature that the sectaries held to the 
same opinion for practical purposes) , out even if sinners multiplied 
in Israel, God spared a remnant who participated in salvation not be-
cause of their desserts but because of God ' s grace . They were presum-
ably ordained to loyalty to God ' s law for the sake of upholding the 
integrity of his purpose . It cannot be gainsaid that the Qumran sect 
identified itself as the saved remnant of the last-days . They believed 
themselves destL~ed t o be the human instruments who would manifest the 
divine judgment against evil and live God ' s way forever . 
To say that the covenant- community was predestined to follow 
God ' s law perfectly points to one of the contradictory teachings of 
the Qumran texts , namely, the coincidence of a legalistic and a deter-
ministic religion. Obedience to the law is sharply commanded, but 
those who are co~~ded to obey constitute either the previously elected 
sons of righteousness or the doomed sons of error . Even more, there is 
in Qumran documents an awareness of the need for God's justifying help. 
But this belies the preordination doctrine to which they witness . 
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There is , nevertheless, no awareness of a sense of incompatability 
between the idea of life according to God ' s law and the thought of 
life according to the spirit God ordains . Although there was no 
individualistic salvation, individual responsibility was not abrogated 
since the sectarians were held responsible for obedience to the divine 
t..r.i..ll, and this is the conception of t he Old Testament writers . 
Not only did the sectaries teach that man was originally created 
to obey the divine law, and held culpable if he did not , they also 
taught that he was made to study the law as an act of obedience . There-
fore , while the study of the divinely revealed texts had its practical 
purposes as a vocation , it also had , in itself , the character of being 
true worship . To study the divine law was to gain knowledge of the 
knowable reality of God. Thus a man spent day and night meditating 
upon the law; he worked to preserve it for himself and the eternal 
covenant- community. 
Those who did not participate in the life that was lived in 
accordance with the recorded and eschatologically interpreted divine 
revelation were the doomed, whether J ew or Gentile by birth . It is 
both stated and implied in the Qumran texts that non- Jews are vain 
heathens . They have no real relevance to the history and age of salva-
tion . Against them the eschatological war for the extermination of 
evil will ultimately be directed . Reference has previously been made 
to the mention in the Covenant of Damascus of the proselyte (ger) who 
constitutes the fourth classification of the members of the sectarian 
organization . But there is no mention of this class of members in the 
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Rule of the Community or in other documents. Possibly "the proselyte" 
signified the Jew who was a probationary candidate for membership in 
the covenant-community .1 More probably, ger referred to the Gentile 
who had left his heathen ways, been admitted first into Judaism, and 
subsequently into the sectarian congregation. There is no evidence, 
however , to suggest that a Gentile proselyte was considered a desirable 
inclusion -vri.thin the covenant-community or that he was sought after . 
The Qumran rule of loving the members of the community and hating the 
sons of darkness militated against any missionary effort . Thus the 
exclusivism and the particularism inherent in the doctrine of election 
that is evident in much of the Old Testament teaching was intensified 
both by the mood of apocalyptic messianism and the disciplined life 
of the Qumran separatists . 
Since the intense messianic and apocalyptic expectations of the 
Qumran literature colored the thought and life of the community, it 
is not surprising that similarities can be found between the ideas and 
practices of the Qumran sect and the early Christian movement . The 
Christian sect of Judaism was also born of messianic expectations and 
of 11prophetic-apocal.ypticism. 112 The two sects were contemporaneous. 
The essential difference between the two sects was the degree of pre-
sumed fulfillment of messianic expectations . The Christians believed 
that the new age of the messiah was already being experienced in them-
selves . 
~rows, The Dead Sea Scrolls, p . 263. 
Zror a justification of this term, see Ladd, Journal of Biblical 
Literature, LXXVI, p . 192f. 
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The idea of man in the New Testament is , therefore, strikingly 
similar in many respects to the idea of man in the Qumran literature. 
The Christian communal organization reflects parallels to the Qumran 
practice , and the radical Christian ethic , that is , a highly intensi-
fied interpretation of the divine moral law, is , as with the Qumran 
discipline , both a preparation for the kingdom and a realization of it . 
Nevertheless , there are manifest two distinct differences between Qum-
ran and Christian thought and life. 
The first difference between Qumran and Christian thought and 
life is apparent in the essential rejection by the Christians of the 
separatist implications of the Mosaic law that are to be found in the 
observance of Levitical purities and ritual holiness . Living under 
the Holy Spirit , the Christians imposed a new 11law of the spirit 11 that 
superseded old disciplines; they laid out new rules for the community 
of the new covenant that existed in the already realized but not yet 
consunnnated new age . The Gospel records show that even in Jesus ' mind , 
the Mosaic law was not the sole way to a life pleasing to God . In 
fact , he felt that the Mosaic law could be a hindrance . It is obvious 
that Jesus gave new rulings for the new age , rulings that abrogated 
the old laws . Paul later fully denied the force of the Mosaic law 
since he found justification before God through faith in Jesus, the 
Christ . 
The second distinction that separated Christians from the Qumran 
group was the conclusive embracing of a universalism by the Christian 
community which militated against separatist tendencies and abnormal 
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renunciation of the world . There are several examples of their 
universalism: (a) as long as the Temple existed, the Christians 
participated in its worship and did not separate from it;1 (b) from 
Jesus ' time onward , there was a strong incentive for contact with 
sinners , and especially did Christians follow the practice of eating 
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with them; (c) all men , including even enemies , were considered to be fit 
objects of Christian love and to them was due forgiveness , while a war 
or action of vengeance was neither taught nor permitted; (d) after 
the resurrection event , divine election was unequivocally understood 
to include the Gentiles . 
The several differences between the Qumran and Christian sects 
cannot be minimized. But the similarities between the two communities 
should be noted . Because of the strong eschatological mood that marked 
the beginning of the Christian sect and lingered in it during its 
formative years , as well as the demands for perfection of life according 
to God ' s way , there were and always have been tendencies among Christians 
toward ascetic renunciations of the world comparable to those of the 
Qumran sect . H~vever , there was never any definite legislation for 
asceticism in the Christian group so that , even though chastity was 
recommended by Jesus and Paul , in clear opposition to Old Testament 
1Although the worship of the Jerusalem Temple was never repudi-
ated , it was clear from the begi~~g of the Christian movement that 
Jesus and his disciples after him, unlike the Qumran community members, 
never believed that objective sacrificial worship, performed by a 
hierarchY, was essential for man' s atonement and for his participation 
in God ' s salvation. Hence, there was no reason for any of the Christian 
group to maintain a standard of Levitical purity, and when the Temple 
was destroyed , its loss occasioned no liturgical hardship or theological 
shock to the Christian community. 
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views of the normal and blessed life , it was n8t ruled as necessary 
for any man . Jesus suggested that celibacy v1as permissible for him 
to whom the precept was given; Paul taught that it was a practical 
expedient of the end- time which allowed greater freedom for witnessing 
to Christ and the new age that had dawned . Similarly, the Christians , 
like the Qumran sectaries , considered that voluntary renunciation of 
viealth was a type of manifestation of divine blessing . So voluntary 
personal poverty for a time characterized the Christian community life , 
but this practice was soon abandoned . 
One also notes that a dualism like that of the Qumran sectaries , 
which divided the world into two groups along cosmic , ethical lines, 
is a central emphasis of New Testament thought . The teaching of the 
double predestination of ~nkind is likewise evident in parts of the 
teaching of the Ne"tv Testament , especially in Pauline theology, although 
man ' s individual responsibility, and t he implied freedom of his will , 
is usually much more strongly emphasized in Christian than in Qumran 
literature . The idea , then , of the ~veakness of man ' s 11 flesh 11 to 
withstand temptation , especially the temptation of the last days , is 
integrally a part of the Christian belief as well as of Qumran sec-
+ . . var1an~sm . Moreover , in a small but influential part of Pauline teach-
ing , "flesh" is considered to be the natural , base , evil principle of 
man 1 s nature which nrust be denied in order that life may be lived by 
the 11spirit . " The spirit , as a gift from God , produces righteousness 
in a man , and the similarity of this idea with Qumran thought is patent . 
Finally , in the New Testa~ent , it is on the spiritual basis of 
life that man becomes , through the grace of God, a conqueror of sin 
and death, and immortal with Christ . As has been discovered , there 
is no unequivocally clear evidence in Qumran literature of a teaching 
concerning man ' s irr~ortality and surely there is no thought of a man ' s 
immortality mediated through a messiah. It is only certain that a 
man participates in communal salvation through God' s action. 
In conclusion, one finds that the Qumran idea of man could have 
continued in force only in the environment of an isolated, ascetic 
conununity that was sustained by an intense apocalyptic view of the 
meaning of God ' s purpose in creation . 
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THE IDEA OF lJiAN IN QUMRAN LITERATURE 
Dissertation Abstract 
The problem is to describe the idea of man , both as individual 
and as community member, that is expressed in literature peculiar to 
the Jewish sectarian community which existed at the site of Khirbet 
Qumran . The research method has included translation and exegesis 
of passages of Qumran literature relevant to the problem, and exeget-
ical analyses were correlated in order to describe as fully as possible 
the general idea of man in Qumran literature . This idea was compared 
with deutero-canonical texts and archaeological evidence from the 
Qumran complex in order to substantiate or correct exegetical in-
ferences . Finally, the formalized idea was evaluated in the light 
of the idea of man in canonical scriptures in order to outline the 
origin , development , and influence of the sectarian idea. 
The investigation has disclosed that the idea of man in Qumran 
literature is the result of a re-forming of the general idea of man in 
the Old Testament according to the apocalyptic orientation of the Qum-
ran sect . The mood of apocalyptic eschatology determined the degree 
of differentiation between the sectarian idea of man and the idea 
normally encountered in Old Testament documents; the former manifested 
the radical implications of the latter. Therefore , to describe the 
idea of man in Qumran 1nanuscripts by moralistic, philosophical , or 
scientific categories is to distort it . 
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The Qumran texts state that mankind has been divided into good or 
bad lots and only the covenant-conmrunity was predestined to salvation. 
This divinely determined dualism enforced the sect ' s pessimism regarding 
man 's ability. Nevertheless, individual responsibility was not abrogated . 
Men were held responsible for obedience to the divine law but they might 
receive divine mercy if they transgressed it . Freedom of will was thus 
not denied in practice , but moral capability was downgraded by the 
sectarian acceptance of double predestination and emphasis on human 
inability to please God . This inability was credited to man 's inherent 
inclination toward error through his constitutional fleshly weakness . 
The psycho- physical contrast of the Old Testament, dynamic rather than 
ethical , became blurred in Qumran literature . 11Flesh11 suggested sin-
fulness . Nevertheless, it remained a central proposition of sectarian 
doctrine that evil was a spiritual reality , not confined to fleshliness . 
Evil possessed cosmic objectivity and there was no natural escape 
from the dominion and effects of it . Only God might deliver those 
faithful to his law. Their faithfulness illlplied a type of ethical 
passivity of 1-Jithdrawal from the polluted world in order to achieve 
ritual purity and a correlative renunciation of the natural for an 
ascetic way of life through poverty , celibacy, and obedient submission 
to an hierarchically regimented covenant society. There was no salva-
tion outside this eternal community of the elect . Since salvation vJ"as 
not individualistically conceived , no doctrine of man ' s immortality or 
his resurrection is evident in extant Qumran literature . 
Those were doomed who did not belong to the covenant- community 
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which was established according to the eschatologically interpreted 
divine revelation through the prophets . Non-Jews played no role in 
the history of salvation, and the eschatological war to exterminate 
evil ultimately would exterminate Gentiles . The sectarian rule of 
love for community members and hate for outsiders militated against 
missionary effort . Moreover , the exclusivism and particularism of 
the doctrine of election in Old Testament literature was intensified 
both by the apocalyptic messianism and the disciplined life of the 
Qumran separatists . 
The idea of man in the New Testament is similar in many basic 
respects to the idea in Qumran literature , and the Christian communal 
organization reflects parallels to the Qumran community ' s practices 
because of agreement between these two eschatologically oriented sects 
regarding man ' s nature and God ' s purpose for him. 
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